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The Hinayäna and the Mahayäna were the two main schools of Buddhism in India. The former 
taught in simple and easily understood language, making use of negative terms and repeti- 
tive argument, whilst the latter was rich in literary imagination and scholasticism. 
When Buddhism first came to China (58-75 AD), it was expressed in borrowed ideas and 
terminology from the teaching of Huang-Lao. From about 200 AD it began to rely on the 
ideas and terminology of Taoism. It was not until the beginning of the fifth century 
that the true principles of Buddhism were expressed in Chinese by the Chinese themselves. 
The confusion which had been created in people's minds by the borrowed ideas and termin- 
ology was largely dispelled by 'The Book of Chao', which was written rrom 404 to 414 AD. 
Using only about one thousand words, Seng-chao, the author, demonstrated the whole 
principle of 'Emptiness' of the Prajnä Sutras which consist of six hundred large volumes, 
and Seng-chao was greatly admired by his Indian master Kumärajiva. Seng-chao abandoned 
the former reliance on Taoist ideas and terminology and did not employ the Indian 
analytical mode of expression but expressed the original meaning in a more concise way. 
The original thought. of Prajnä was thus expressed in Chinese for the first time, and for 
the first time Chinese culture accepted and absorbed a foreign philosophy. The Chinese 
transformed the complex mode of expression of another country into a simple one of their 
own whilst still conveying the spirit of., the original. Seng-chao's preference for 
'Simplicity' and 'Silence' became the'model for Chinese Buddhist writing and speech. 
The elements of 'Simplicity' and 'Silence' in the sutras were skilfully developed. 
These qualities came to be the outstanding characteristics of'Chinese Buddhist thought. 
Seng-chao, Tao-sheng, Chih-i, and others, revealed in their teachings and daily lives 
a preference for 'simplicity' and 'Silence', e. g. the emphasis on the practice of 
concentration or meditation in the Tien-t'ai, the Hua-yen and the Pure Land schools; 
the rejection, by Chinese culture, of the Fa-hsiang School (which had clung to Indian 
complexities of speech and thought). 
Hui-neng, the sixth patriarch of the Chan School ("Ch'an", known as "Zen" in Japanese) 
developed these qualities even further. His teaching technique, the 'Thirty-six Pairs 
of Opposites', was a means of dispelling attachments from the mind. By this method 
the Mind and the object on which it concentrated correspond to each other, transcending 
all words and speech, and so Enlightenment is silently and instantaneously achieved. 
This method was derived from Prajnä thought, which also aimed to dispel attachment, but 
was also inspired by Confucianism and Taoism, which naturally preferred 'Simplicity', 
'Silence' and moral practice within the Mind. 
Traditional Chinese thought emphasised practice and experience as against knowledge 
and theory. Chinese Buddhism, the Ch'an School in particular, emphasised practice 
within the Mind. The characteristics of 'Simplicity' and 'Silence' in Chinese Buddhism 
thought thus reached their full development in the teaching of the Ch'an School. 
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This thesis sets out to describe the development of 'Simplicity' 
and 'Silence' as one of the principal modes of expression of Chinese 
Buddhism. 
throughout the long period of Chinese civilization, great thinkers 
and philosophers, have consistently shown their preference for 'Simplicity' 
and 'Silence'. 
Confucius said:  I prefer to say nothing; has Heaven 
ever said anything? The four seasons follow each other, 
and all things in the universe come into being on their 
own. Has Heaven ever said anything? "*1 
Almost two hundred years later, Mencius repeated the same idea in 
the following words: 
"Do you think I really like debating? I am compelled to do 
so. "*2 
"The finest music is without sound; the first principle 
is beyond words" 
said Lao-tzu, which also conveys the concepts of 'Simplicity' and 
'Silence': *3 
Chuang-tzu likewise said: "He who knows does not debate, 
he who debates, does not know. 1*4 
In the fifth century A. D. the six hundred large volumes of the 
Praj%N Sutras were condensed into 2000 words in the treatise 'On 
EMPTINESS' in The Book of Chao. This gave a succint explanation of 
the theory of the Prajfä Sütras, achieving as a result, the first 
contact.. of Chinese thought with Indian Buddhism. *5 In the same 
century, the monk Tao-sheng said: - 
"Written or spoken words are merely means of describing 
the principle; whenever the principle is comprehended, 
words should be completely discarded. 11*6 
*1 See Chapter II (of this thesis). N. 141. 
*2 Ibid. N. '32'. 
*3 Ibid. N. '53' 
*4 Ibid. N. '60' 
*5 Ibid. Chapter IV, Section 'D'. 
*6 Ibid. Chapter IV9 Section 'E'. 
4 
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In the School of Ch'an (Zen) Buddhism, there is a traditional 
stanza which states: 
"Transcending all traditional teachings (of Buddhism) 
and written words; pointing directly into one's mind 
makes people look into their own Nature and so attain 
Buddhahood. "*7 
One may therefore see that the preference for 'Simplicity and 
'Silence' had been inherent in Chinese thinking for generations. 
Generally speaking, written and spoken words are the expression 
of thought, and thought is the basis of speech. 
As a consequence of the different backgrounds of the two peoples, 
Buddhist thought' was expressed differently in India and China. 
Between the 5th and 11th centuries, Buddhism dominated Chinese thought, 
overshadowing Confucianism. *8 As it was an alien philosophy, how did 
it become modified to suit Chinese tastes? In what way did it 
eventually become sinicized? To show how that came about is the 
main purpose of this thesis, which describes the process of the 
development of ' Simplicity' and 'Silence' as one of the principal 
modes of expression of Chinese Buddhism. 
In order that one may come to comprehend the thought process of 
'Simplicity' and 'Silence' in Chinese Buddhism, it is necessary to 
have some knowledge of the nature of Indian Buddhism and the way in which 
it was expressed. This thesis starts with an account of the main ideas, 
and characteristics of Buddhist thinking in India. 
The second chapter of this thesis goes back to Confucianism and 
Taoism from which time 'Simplicity' and 'Silence' has been a feature 
of Chinese thought. 
Buddhism was introduced into China during the Han Dynasty. It 
was ingested and domesticated over the Northern and Southern period. 
? Ibid. Chapter VIII, Section W. 
"8 After the decline of Taoism, until the rise of Neo-Confucianism, 
Chinese Buddhism was the most popular philosophy in China. See 
the end of Chapter VIII of this thesis. 
If 
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It was not until the Sui and Tang Dynasties that the theory of sinicized 
Buddhism came into being. More than five centuries had elapsed before 
the Chinese people eventually accepted Buddhism completely. This long 
period is considered as the 'Period of Gestation' before the actual birth 
of sinicized Buddhism. The later theories of the Sui and Tang cannot 
be separated from this period of gestation. These will be described in 
Chapters III and IV together with the 'Introduction'; 'Ingestion'; and 
'Domestication' of the thought processes of Buddhism in China. 
Having dealt with Indian Buddhism, having shown that 'Simplicity' 
and 'Silence' was a characteristic of Chinese traditional thinking, and 
having discussed the gestation of Chinese Buddhism, we may now turn to 
the consideration of the key concepts of the Schools of Chinese Buddhism. 
These Schools were the Tien-t'ai, the Hua-yen, and the Chan (Zen Buddhism). 
Understanding of their concepts, indicates that in China, 'Simplicity' and 
'Silence' have permeated Buddhist thought. 
During the Sui and Tang Dynasties, and contemporary with these 
three main schools of sinicized Buddhism there was also an Indian School 
called 'The Fa-hsiang School' 
09 
which preserved its original Indian 
doctrines. This School was established by Hsüan-tsang, the Emperor was 
among its supporters, and it was one of the most popular Buddhist schools 
of the Tang. Unfortunately, the Indian way of thinking and speech of 
this School was too complex and abstract for the Chinese mind which 
preferred the traditional ideology of 'Simplicity' and 'Silence'. Therefore, 
this School rapidly declined while the other contemporary schools flourished. 
In contrast, the Pure Land School, with its special emphasis on 
practice (such as reciting the name of Amidhäba Buddha) rather than theory, 
had been popular since the time of the Northern and Southern period, and it 
continued to flourish. 
The continuing flowering of the Pure Land School and the quick 
decline of the Fa-hsiang School, also demonstrates the preference for 
'Simplicity' and 'Silence' as a main characteristic of Chinese Buddhist 





These further developments are described in Chapters V, VI, VII 
and VIII. 
From the foregoing, it is plainly seen that Chinese thought 
preferred 'Simplicity' and 'Silence', which has become a way in which 
Chinese Buddhism is expressed. How Buddhism became modified and later 
sinicized is also shown. 
This thesis does not concentrate on expounding Buddhist thought but 
aims at analysing the development of 'Simplicity' and 'Silence' as one 
of the principal ways in which Chinese Buddhist thought is expressed. 
Related archaelog; cwstudies, bibliographical studies, and information 
obtained by study of ancient commentaries, are not dealt with. 
-18. 
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BACKGROUND AND INTRODUCTION 
CHAPTER0NE 
THE ORIGIN OF BUDDHISM AND ITS CHARACTERISTIC 
MODE OF EXPRESSION 
A. The HinayAna School 
The Vedas are the holy scripture of the traditional 
thought of India (or the Hindus) and were derived from 
primitive beliefs and developed into a certain kind of 
traditional metaphysics (i. e. as represented by UpaniS. ads). 
Although there are several kinds of developing and 
progressive ideas among them, the hypothesis of 'External 
Reality' was common to all of them. *I 
The Buddhist doctrine, right from the start, rejected 
Reality*2 and took only a certain kind of subjectivity as 
an ultimate origin. 03 This is the difference between 
Buddhist thought and the traditional thought oL India. 
*1 See S. R&dhakrishnan, 'A Source Book in Indian Philosophy'. Ch. IX, p. 272 
*2 Non-self (There is no such thing as one-self) is one of the 
main concepts in Buddhism. 
*3 This 'SUBJECTIVITY' it Ma ha-!, äna School was later called 
'BUDDHA=NATUREI; see ! The Mah pariaväza Si1tra. 
The thinkers in India had by that time accepted that 0019- 
Buddhist thought was in opposition to thoir own. If 
we investigate Indian thought as a whole (including 
Buddhist thought), we will discover that Buddhist and 
traditional Indian thought was derived from the same root. 
Their starting point is "How to relieve the suffering of 
existence". In other words, both seek relief from 
suffering. * 
The basic problem of the relief of suffering is 
firstly, to be sure of the existence of suffering; only 
then can the problem of "How to relieve suffering" 
arise. 'SUFFERING' is the starting point of the 
primitive Buddhist doctrine. Since Buddhist thought 
retained the character of traditional Indian thought, we 
must understand this point before we can study Buddhism. 
After 's'äkyamuni had established the Buddhist theory, 
many complex, progressive changes occurred. However, 
basically there were two different schools of thought - 
Hlnayäna and Mahäyäna. 
S kyamuni's original teaching 
which could be treated as a primitive doctrine, is the 
basic thought of Hinayänh. *5 Five hundred years after 
the Buddha passed away, there flourished Nagärjuna, 
who established Mädyatika and Sünya-vada, 5tnb0titn9 'r yr 
-, w2 doc+r; ne of Mahäyäna. 
4 
The Buddha said: "I teach but two things; Dukka and the 
release from Dukkha&; 
See Majjhiminikäya, Vol. I, Ed. V. Trenckner, reprint. 1964' PTS. 
+ý5 See '1' . 
The following passage will first describe the main 
points of this primitive doctrine and its linguistic 
characteristics; it will then describe the central thought 
of Mayähäna. 
1. The Primitive Doctrine 
In discussing the early period of Buddhist doctrine, 
our basic source is the Agama Sutras. These were 
classified into several different kinds of Ägama. 
There are four kinds of Ägamas in Chinese translation: 
(i), The "Long" treatises on cosmogony (DIRGHAMAS) 
(ii) The "Middle" treatises on metaphysics (MADHYA)V..... 
(iii) The "Miscellaneous" treatises on abstract 
contemplation (SAMYUKTÄGAMA) 
(iv) The "Numerical" treatises on subjects treated 
numerically (EKOTTARAGAMA) 
The whole of primitive Buddhist thought is based upon 
these sources. They are introduced below under two 
headings: 
(a). The Three Marks. 
(b) The Four Truths. *7 
The Three Marks of Being 
The 'Three Marks of Being' is one of the fundamental 
doctrines in Hlnayäna. It points out that all living 
things without exception are inseparable from Anicca 
(Change), Dukkha (Suffering) and Anattd (Non-self); 
*7 Luo Ssu-Kuang, I The History of Chinese Thought, Book II, Ch. III., 
and Kimura Talken, 'On The Thought of Mahäyäna Buddhism'. p. 5, 
and pp. 106-8. 
--20- 
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the Three Marks also are the same as the three criteria 
of Truth in Hinayäna Buddhism. The meaning of the 
Three Marks can be seen in the Paradhama Sütra and many 
other Buddhist sutras. The Three Marks-are: 
(i) Non-permanence 
(ii) All existence is suffering 
(iii) Non-self 
Once the Buddha asked the monks, 
"What do you think, monks, is the body 
permanent or impermanent? " 
"Impermanent, Sir-" 
"Are the sensations permanent or impermanent? " 
"Impermanent, Sir. " 
"Are the perceptions permanent or impermanent? " 
"Impermanent, Sir. " 
"Are mental phenomena permanent or impermanent? " 
"Impermanent, Sir. " 
"Is consciousness permanent or impermanent? " 
"Impermanent, Sir. " 
. 
21- 
"That which is impermanent, is it sorrowful or joyful? " 
"Sorrowful, Sir. " 
"Is it right then to regard that which is 
impermanent, sorrowful and subject to the 
law of decay, as 'This is mine, this is me, 
this is my self? " 
"Surely not, Sir. " 
So as we have seen, the Non-permanence, the Sorrowfulness 
of all things, and Non-self are the ideas of The Three Marks. 
Firstly let us analyse the concept of SUFFERING which is most 
emphasised in Buddhism. The Buddha said; 
"I teach but two things; Suffering and the ending 
of Suffering. " *8 
For as he points out, 
"Birth is suffering, decay is suffering, death 
is suffering, association with the unpleasant 
is suffering, not to get what one wants is 
suffering. " *9 
We say that, generally, 'Suffering' and ' Happiness' 
are opposed to each other, but if we think carefully, 
Suffering' and 'Happiness' are not on the same level. 
SUFFERING logically exists first, then there is HAPPINESS. 
So Happiness depends on Suffering. This simple theory is 
easy to understand. Suffering exists throughout life 
because life itself is full of craving and demands. Each 
craving (or demand) forms a. certain pressure, and that is 
the suffering in one's life. Suffering came from craving 
and desire and is necessary to life. Hinayana said that 
existence is suffering. 
Alternatively, Happiness is the release from suffering. 
For example, we need water when we feel thirst. After we 
have had plenty to drink, the pressure of thirst is 
terminated. We experience a feeling of happiness after 
such release. But this Happiness is not produced because 
of drinking water. . The motivation of drinking water is 
not the cause of Happiness; otherwise, people will feel 
happy whenever they drink water. One drinks water due 
to the pressure of thirst. Drinking does not necessarily 
make people feel happy. From that we can see that Happiness 
only appears after suffering and has no Reality, but 
Suffering depends on life itself, which has a certain degree 
C- 
of Reality. In other words, the meaning of happiness is to 
"*8 See 14' 
-22- 
09 See 141 
pass the barrier of suffering but the meaning of suffering 
is not to pass through the boundary of happiness. 
We can sunmarise what has been said above thus: - 
(1) Suffering exists before happiness. 
(2) Suffering is based on the fact that a 
succession of desires produces a succession 
of pressures and hence suffering. So 
the Hinayäna said 'Existence is Suffering'. 
A further study, using the above information, shows the 
concept of 
IMPERMANENCE. Since craving, desire and suffering exist 
permanently in the life cycle, once we are satisfied with 
what we have, another desire follows. This cycle acts 
eternally on human nature, to become a form of Suffering. 
Non-permanence (Impermanence) is the word used to denote such 
happenings. Although impermanence is a constant feature of 
our daily life, craving or desire in our mind is the cause of 
suffering. The hypothesis uses the concept of IMPERMANENCE 
as proof of SUFFERING. 
The idea that 'All Things are Impermanent' runs through 
the doctrine of 'Causation and Conditions' (The doctrine of 
YIN YUAN) in Hlnayäna Buddhism. CAUSATION means the 
primary cause and CONDITIONS mean the secondary cause. 
Buddhism emphasises that everything is causally produced, 
and depends on the conditions. Therefore nothing has 
independence or reality, but is only a series of phenomena 
in the nature of life. This demonstrates the negative 
nature of the reality of existence - which is called Non- 
self. It is another proof of the existence of suffering. 
-23- 
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Suffering, Non-permanence, Non-self are the three 
basic concepts of Hinayäna Buddhism and they are CGJ 
ITI%a- 
. Three Marks; 
lk standards by which Hinayana thought 
observes all living things. 
The Buddhist thought of Mahäyäna during the later period 
used 'non-self' to establish the theory of Emptiness, and 
used 'non-permanence' to suggest the eternal ideal state. 
Htnay, Tna is the foundation of the thought of Mahäyäna; 
Mahayana is a further development of Hinayana. *1° 
Modern Buddhist scholars said that the rise of Mahayana 
is a revolution in the thought of Hinayana, the purpose 
of which is to oppose Hinayana. *11 
To my way of thinking they have failed to understand the 
very essence of the Mahäyäna. *12 
The Four Truths - The Fundamental Principles of the Buddha's 
teaching. 
The 'Three Marks', doctrine is related to Hinayana 
observation on the phenomenon of life. Based on the 
'Three Marks' is a fundamental positive assertion: The 
o24- 
Four Truths. The Buddha himself said in his first sermon: 
"The Four Truths are the fundamental principle of 
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These Four Truths are: 
I The Truth of Suffering (SK, Duhkha. Chin, K'U ) 
II The Truth of the cause of Suffering (Sk, Samadaya. 
Chin, CUT 
III The Truth of the cessation of Suffering (Sk, Nirodha., 
Chin, Mie, ;) 
IV The Truth of the way which leads to the cessation 
of Suffering (Sk, Märga. Chin'Taö, 
i 
). 
The Truth of Suffering and the Truth of the cause of Suffering. 
The basic meaning of the first truth, SUFFERING, has been 
mentioned in the last chapter. Just as a doctor who must 
first diagnose the cause, antidotes and remedies of diseases, 
before he can decide on treatment, so too, the Buddha, in his 
teaching of Suffering, must before he can help himself and 
others to get rid of the 'Suffering of Existence' first seek 
out the origin of Suffering. This concern with the notion 
of 'Suffering' raises the problem of how to put an end to 
SUFFERING and seek the cure. If one is to end suffering 
one must find the cause of it. It is said that 'Craving' 
is the root-cause*of 'Suffering', especially when accompanied 
14 by sensual delights and the constant search for gratification. * 
The 'Craving' of all living beings is considered so strong 
and blind that Hinayanists regard it as 'thirst'. Just as 
when one thirsts, one cannot help but desire water and 
forget everything else in the process, so also in the 
same way, one's craving compels one to desire more and more 
objects, and eventually fall into the sea of suffering. 
*14 These two concepts can be seen in most Sutras. 
)k 
-A 
But another problem arises here - where does the 'Craving' 
come from? Buddha suggested that it is 'Ignorance'. *1s 
(Sk, Avidyä, Chin, Wu-ming xiJ ). The word 'IGNORANCE' 
has the opposite meaning to the word 'Enlightenment', 
'Pure understanding', or 'Perfect wisdom'. (Sk, Bodhi, 
Prajlnä-päramitä. Ching ýaº, - jajýo-ýo -gin; ýý 
It means lack of light in one's insight. 
During the search for the cause of suffering they 
developed the doctrine of Dependent Origination (The chain 
of causations and conditions, Sk, Dvädasänga pratityasamutpäda. 
Chin, Shih-erh-yin-yuan+_RZ4), 
. in order to point out 
the cause and obtain a cure for suffering. Summarising 
the idea of Dependent Origination we may say that there 
are two sequences in it: generally speaking; 
(i) because of Ignorance, people suffer. 
(ii) because of Enlightenment, or Pure Understanding, 
(the disappearance of Ignorance) people do not 
suffer. 
Between the two extremes of IGNORANCE and ENLIGHTENMENT 
or PURE UNDERSTANDING (PRAJNA, Chinjäti-Jo 9. ) there are º 
several stages as follows: 
(I) In the order in which they arise. 
1. Ignorance (because of the lack of Pure Understanding) 
2. Because of Ignorance there arises the Will-to-Action, 
or Perception (Sk, samskära. ) 
3. Because of Will-to-Action there arises Consciousness 
(Sk, Vijnäna) (The cognitive Subject) 
*15 Vinayapitaka (Mahavagga)`Vol. I, p. 2; Majjhimaikäya, Vol. III, 
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' 4. Because of Consciousness there arise Name and Form 
(The congitive object. Sk, NtnurDpa. ) 
5. Because of Name and Form there arise the Six Sense 
Organs (eye, ear, nose, tongue, body and mind. 
Sk, Sadäyatana. ) 
6. Because of the Six Sense Organs, there arise touch 
or contact (Sk, Sparsa. ) 
7. Because of Contact, comes Feeling or Sensation 
(Sk, Vedanä. ) 
8. Because of feeling, comes Craving (Sk, Trsr . got 
9. Because of Craving, comes Grasping (Sk, Upädäna. ). 
10. Because of Grasping, comes Becoming (Sk, Bhava, 
11. Because of Becoming there arises Being or Existence 
or Birth (Sk, Jäti. ) 
12. Because of Birth, we experience Old-Age (or decay) 
and Death, Sorrow, Lamentation, Misery and Despair 
(Sk, Jarämarana. ) 
(III In the order in which they cease: 
1. With Pure Understanding, Ignorance ceases entirely. 
2. With the entire cessation of Ignorance, the Will- 
to-Action ceases. 
3. With the cessation of the Will-to-Action, Consciousness 
ceases. 
4. With the cessation of Consciousness, Name and Form cease. 
5. With the cessation of Name and Form, the Six Sense 
Organs vanish. 
6. With the cessation of the Six Sense Organs, Contact 
or Touch ceases. 
.` 
7. With'the cessation otVontact (or Touch), Feeling 
(or Sensation) ceases. 
8. 
_ 
With the cessation of Feeling, Craving ceases. 
9. With the cessation of Craving, Grasping ceases. 
10. With the cessation of Craving, Becoming ceases. 
11. With the cessation of Becoming, Being-birth ceases. 
12. With the cessation of Being-birth, old-age and 
death, sorrow, lamentation, misery and despair 
cease. *16 
This formula, called 'Dependent Origination', is repeated 
in many passages of Sutras. The Buddha found that Birth is the 
cause of such suffering as decay and death, *and traces this back to 
Ignorance. Finally finding that the cessation of Ignorance is the 
ultimate cause of the cessation of the whole chain of causations. 
He not only pointed out the cause of suffering, but also gave a 
description of the development of the individual and made the 
assertion that Objectivity comes after Subjectivity. % 
Again, this hypothesis is the very foundation of the whole 
methodology of Buddhism. *17 (The basic methods which are used 
in the Buddhist moral practice and mental discipline. ) Moreover, 
if we are to understand such subtle aspects of Buddha's Teaching, 
we have to consider his idea of KARMA. Despite the obvious 
examples of change and decay, despite the process of growth and 
decline, Hinayanians traditionally believe in Karma (Rebirth. 
Chin, Lun-hui ý-'! )*18 They consider that life is a constant 




* See 1 151 
*17 It points out the causes of Duika, and the way to get rid of Duhka. 
*18 Anguttaranikäya, Vol. I, ed. R. Morris, 2nd Edn; 1961, V. ed. 
E. Hardy, reprint, 1969, PTS. 
specific manifestation of this flux. At death the pattern is 
disturbed but the flux continues, and the good or bad place to 
which people. will be reborn is according to their deeds. 
Although Heaven is considered as a good place in which to be 
born, Buddhists' ideal state is Nirvana, which is the only state 
beyond all pleasure and suffering. *19 
The Truth of the cessation of Suffering 
In the Sutras, the Buddha said: 
"I teach but two things - Suffering and release 
from Suffering. " 
The Third Truth is the Truth of the cessation of Suffering. This 
is-the Buddhist ideal state which is called Nirvana. 
Nirväna has been called'Birtkless - and Deathless; the Other- 
Shore (of the suffering sea). Although Nirvana is to be considered 
as an ideal transcendental world which is not bound by the 
phenömena world of suffering, it is not separated from it, since 
all Buddhists agree that Nirvana is their goal which is identical 
with the attainment of Enlightenment, and can only be attained 
by following the Right Path to come to the realisation of truth. 
In other words, Nirvana is a State which can only be reached by 
following the Right Path and realising the Truth perfectly. A 
Buddha or an Ahart is a man who has eliminated his ihfatuations 
with existence, of Craving and Ignorance, and entered into Nirväna. 
As the distance between Nirvana and this worldly world is immense, 
how can one bridge it? Which path can be said to lead to 
Nirvana? The answer to this can be found in The Fourth Truth. 
6029- 
19 
Mahäpar-nirvana Sutra, Mahaparinibbana-Sutra, and other Sutras. 
'i 0-- 
The Truth of The Way which leads to the cessation of Suffering 
The Fourth Truth which is considered as a map of the paths 
to Nirvana, is called the Eight-Right-Paths. (Sk, Äryamärga. )*20 
These Eight are: 
1. Right Views (Sk, Samyag-drsti. ) 
2. Right Aspirations (Sk, Samyak-samkalpa. ) 
3. Right Speech (Sk, Samyag-Väc. ) 
4. Right Conduct (Sk, Samyak-karmänta. ) 
5. Right mode of Living (Sk, Samyag-äjrva. ) 
6. Right Effort (Sk, Samyak-vyäyäma. ) 
7. Right Mindfulness (Sk, Samyak-samrti. ) 
8. Right Concentration (Sk, Samyak-samädhi. ) 
The word "right" prefixing each of the Eight Paths in this 
context means right which is opposite to "wrong" implying complete 
practice and perfect practice. Right Views implies being able to 
see through the phenomenal 'world and its delusions, which is based 
on Ignorance or lack of insight, and to be able to understand that 
all existences are Suffering, Impermanent and Selfless. One must 
have such a clear understanding to enable oneself to perceive the 
cause of the vicissitudes of life and free oneself from it. In 
short, the Right Views means mainly those that were set forth in 
the fundamental Teaching by the Buddha, and the follower must 
practise it in daily life. Right Aspiration or Right Motive is 
concerned with the quality of the drive behind the thinking itself. 
Also, as one who once has possessed an understanding of the 
nature of existence, to see through the phenomenal world of 
20 * See '4' 
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dissatisfaction, impermanence and non-self, makes one able to 
become emancipated from evil desires and cravings which are the 
opposites of-Right Aspiration. On this, -Right Speech, Right 
Conduct, Right Mode of Living, Right Effort and Right Mindfulness 
are based. *21 
To practise Right Speech is to avoid lying, tale telling, 
gossip and abuse, harsh language, and idle talk. * 
22 
Right Conduct 
and Right Mode of Living are the attainment of Right Aspirations 
toward loving others and avoiding injury to any living thing. 
Right Mindfulness is most closely connected with the path of 
Right Effort and considered to be constant intellectual alertness. 
Right Concentration is the advanced stage of Right Mindfulness 
and is considered to quieten the mind until it becomes perfectly 
still. Here when Ignorance disappears pure understanding is 
uncovered and all suffering ceases.. Various methods of practising 
concentration are detailed. in numerous Sutras,. and some of them 
divide the Eight Paths into two groups, mainly; The Practice of 
I 
Morality (Sk, Silä. ), and the Practice of Pure Understanding 
and Insight (Sk, PraJ55). 
The "Eight Paths" is considered to be the only way leading 
to the goal - Nirvana, and it includes the discipline of both 
Wisdom and Morality. It Is also considered to be the very 
pivotal method and basic discipline by which one's suffering can 
be up-rooted completely, because, in the Second Truth, both 
Ignorance and Craving are supposed to be the root-causes. 
*21 See '4' f 
22 * See '4', and H. Saddhatissa, 'Buddha's Way' Part. I P. 48. 
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-'" Although, in the Sutras it is said that there are eighty-four 
thousand methods which have been set forth by the Buddha to cure 
the eighty-four thousand diseases of suffering, these are mere 
substitutes for the main road of the "Eight Right Paths" and cannot 
take the place of the practice of Pure Understanding and moral 
discipline. 
As the Buddha said in his first and last sermon: 
"I teach but two things - Suffering 
and the Release from Suffering. " 
t 
2. The Mode of Expression 
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Before discussing the mode of expression of the 
Hinayana doctrine, let us first quote one of the passages 
from the Milindapanha. 
Once, Milinda the king spoke to the Venerable Nägasena 
as follows: - 
'What is your reverence called? Bhante (Lord), 
what is your name? ' 
'Your Majesty, I am called 
parents gave one the name 
or Virasena, or Sihasena, 
Your Majesty, but a way o. 
a convenient designation, 
Nagasena; for there is no 
here. ' 
Nägasena; but even if 
Nägasena, or Surasena, 
it is nevertheless, 
r counting, an appellation, 
a mere name, this 
SELFNESS to be found 
'Bhante, Nägasena, if there is no 'One-self' to 
be found, who is it then, who furnishes you 
priests with the priestly requisites - robes, 
food, bedding, and medicine on which the sick 
rely? Who is it makes use of these things? 
Who is it keeps the receipts? Who is it 
applies himself to meditation? Who is it 
realises the Paths, the fruits and NIRVANA? '
'When you say, "My fellow-priests, Your Majesty, 
address me as Nägasena. '"" 
'What then is this Nägasena? Pray, Bhante, is 
the hair of the head Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Are the nails Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Are the teeth Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the skin Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is flesh Nägasena? ' 
'Nay, verily, Your Majesty. ' 
6 
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'Is perception Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is predisposition Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is consciousness Nägasena? ' 
'Nay, verily, Your Majesty. ' 
a 
'Are, then, Bhante, form, sensation, perception, predisposition 
and consciousness unitedly Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is it then, Bhante, something besides form, sensation, 
perception, predisposition and consciousness which is 
Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Bhante, although I question you very closely, I fail to discover 
any Nägasena. Verily, now, Bhante, Nägasena is a mere empty 
sound. What Nägasena is there here? Bhante, you speak a 
falsehood, a lie; there is no Nägasena. ' 
- Then the venerable Nägasena spoke to Milinda the king as 
follows: - 
'Your Majesty, you are a delicate, an 
prince; if you walk in the middle of 
ground, and you tread on rough grit, 
feet become sore, your body tired, tl 
and the body-consciousness suffers. 
afoot, or riding? ' 
exceedingly delicate 
the day on hot sandy 
gravel and sand, your 
ae mind is oppressed 
Pray, did you come 
'Bhante, I do not go afoot; I came in a chariot. ' 
'Your Majesty, if you came in a chariot, describe to me 
the chariot. Pray, Your Majesty, is the pole the 
chariot? ' 
'Nay, verily, Bhante. ' 
'Is the axle the chariot? ' 
'Nay, verily, Bhante. ' 
'Are the wheels the chariot? ' 
'Nay, verily, Bhante. ' 
'Is the chariot-body the chariot? ' 
'Nay, verily, Bhante. ' 
'Are the sinews Nagasena? ' 
'Nay, verily, Your Majesty. ' 
'Are the bones Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the bone marrow Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Are the kidneys Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the heart Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the liver Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the diaphragm Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the spleen Nägasena? ' 
'Nay, verily, Your Majesty. '' 
'Are the lungs N5gasena? ' 
'Nay, verily, Your Majesty. ' 
'Are the intestines Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the stomach Nggasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the hair of the body Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Are faeces Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the mesentety Nägasena? ' 




'Is the bile Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the phlegn Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is pus Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is blood Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is sweat Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is fat Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Are tears Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is Lymph Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is saliva Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is snot Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is synovial fluid Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is urine Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is the brain of the head Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is form Nägasena? ' 
'Nay, verily, Your Majesty. ' 
'Is sensation Nägasena? ' 
'Nay, verily, Your Majesty. ' 
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'Is the banner-staff the chariot? ' 
'Nay, verily, Bhante. ' 
' Is the -yoke the. chariot? ' 
'Nay, verily, Bhante. ' 
'Is the goading-stick the chariot? ' 
'Nay, verily, Bhante. ' 
'Pray, Your Majesty, are pole, axle, wheels, chariot-body, 
banner-staff, yoke and goading-stick unitedly the chariot? ' 
'Nay, verily, Bhante. ' 
'Is it then, Your Majesty, something else beside pole, 
axle, wheels, chariot-body, yoke and goad which is 
the chariot? ' 
'Nay, verily, Bhante. ' 
'Your Majesty, although I question you very closely, I fail 
to discover any chariot. Verily now, Your Majesty, the 
word chariot is a mere empty sound. Your Majesty, you 
tell an untruth; there is no chariot. You are the chief 
king in all the continent of India; of whom are you afrýjd 
that you have to lie? Listen on me ... My Lords ... '* 
From the passage of the M; l; ndapatAa Sütra quoted above, we 
discover that the mode of expression of Hinay5na at least has three 
characteristics: 
(i) It uses simple and easily understood vocabulary; 
(ii) It uses repetitive argument to explain the same 
point of view from different angles; 
(iii) The arguments are couched in negative terms and use 
the method of cancellation to establish themselves. 
*23 Milindapanha. Cf. Radhakri shn4, nvA Source Book in Indian 
Ph osop y; h. IX, pp 281-284; Warren, Buddhism in Translation. 




(Q) It uses simple and easily understood vocabulary. 
The vocabulary used in the Sutra, e. g. hair, nails, - 
teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, 
heart, liver ... urine and brain etc., all of these are 
concrete practical words. It would be difficult to 
find a single complex statement in the Sutra. This 
feature is evident not only in the Mil; ndpaikQ Sütra, but 
also in any Sutra of the Hinayana Canon (Tripitaka). 
On the one hand, this special feature of the Sutras 
could be appreciated by any audience, not only to the nobles 
or educated elite. *24 
On the other hand, HinayIna paid great attention to 
the practice of their religious tenets. Their dogmas 
frequently emphasised the need for people to train themselves 
to refrain from injury to living things, from taking 
things that are not-given, from sexual immorality, from 
falsehood, and to abstain from liquor. *25 
These guides to conduct were central to the doctrines of 
Hinayana, and were considered to be the only way, on which 
the Hinayäna believer could achieve Nirväna. Therefore . 
all theories are guides only for religious moral practice. *26 
However useful the theory of the Htnayflna doctrine may be, 
it has to become of secondary importance. This is 
especially so when the Hinayäna believer has reached the 
end of suffering. 
*24 See '23' 
*25 These are the basic precepts for all Buddhist disciples, both 
layman and priest. 
*26 Mahapar-nirvana Sutra. 
.+ 
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A religious practical approach typifies the whole 
doctrine of Hinayana. 
In attempting to understand the influence of Indian 
Buddhism on Chinese culture, several factors must be 
considered. The practical features of both the Indian and 
Chinese mentalities should be borne in mind; but there arc 
important differences; the Indian mentality attempts to 
achieve Nirvana on a purely individual basis; whereas the 
Chinese mentality concentrates on the inclusion of family, 
relations and friends, when seeking to achieve a state 
of perfection of 'Sagehood'. *27 
(b) The Flower-Showering Ar anent 
Generally, the language and actions of Man are rooted 
in Man's thought; *28 that is to say, all language and 
action are the outcome of Man's thinking. In this sense, some 
knowledge of the character of the Indian mind can be 
inferred from their daily activities. For example, in 
Buddha's time Hlnayäna Buddhists worshipped Buddha by 
offering flowers. The flowers that were offered were 
not bound in bunches as in the British custom, nor 
gathered in a basket or plate as the Chinese people do. 
Instead, the worshippers traditionally took handfuls of 
flowers and threw them over the Buddha; the flowers then 
scattered and fell like rain around him (the Buddha) as 
he sat. This form of worship was called 'Worshipping 
Buddha by flower-showering. ' 
27 




Nakamura Hajime, 'The way of Chinese Thought. ' 
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In linguistic terms, some traces of the same flower- 
showering idea (form) in Ninayäna thinking is reflected 
in their doctrine, and may be called 'The Flower-showering 
Argument'. In Hinayana doctrine, every *subject under 
discussion was repeated from all angles, argued from 
different angles but related to the same point of view. 
In this sense, a repetition of argument is evident. 
An example is the passage on 'Non-Self' quoted at the 
beginning of this section - the hair is non-self; 
eyes are non-self, flesh etc. This repetitive argument 
on a particular subject shows similarity to the activity 
of flower-showering in worshipping the Buddha. Both 
these activities derived from the same trend of thought. 
Why did Hinayäna make use of the flower-showering 
argument in their doctrine? The answer to this has to be 
sought in the basic precepts of the doctrine of Hinayäna. 
An important motivation in Hinayäna's thinking is liberation 
from SUFFERING, or the attainment of the ideal transcendental 
state; that is, Nirvana. The means by which one attained 
Nirvana was a subject that deeply concerned the Hinayana 
school, and so practice was greatly emphasised. Hrnayina 
inculcated their idea of Non-Self by using the 'Flower- 
showering Argumene. (that is repeating the same thing from 
different angles). The 
argument (on the subject 
guide people towards the 
the desires of the flesh 
defined by the Hinayänan 
Hinayäna'a'flower-showering 
of Non-Self) is an attempt to 
achievement of Nirväna by forsaking 
. 
and leading a moral life as 
beliefs. At the same time, 
41.. 
the repetition inherent in the argument tends to lead 
the minds of the audience towards contemplation and 
meditation unawares. Thus they are guided into a 
spiritual world of 'selflessness'. Despite contemplation 
and meditation not being deliberately cultivated, they 
became the first practical steps in Htnayäna religion. 
Contemplation and meditation induce a state of 
'selflessness' whilst listening. 
The chief aim of repetitive argument is to attempt 
to explain 'non-Self' (selflessness), and the primary 
purpose of Hinayäna to the audience in their use of repetitive 
argument is to persuade people to get rid of their cravings 
and so attain life without suffering. 'Flower-showering' 
and 'repetitive argument' spring from the Indian 
practical thought. The modern Indian thinker emphasises 
that Indian Philosophy is intimately related to religion 
and that the motivation of the Indian mind in both 
philosophy and religion is concerned with the same spiritual 
approach to the understanding of man's relation to the 
Universe, *29 and theory is regarded as a 'sound guide' to 
help man in his search for salvation. Despite the 
extensive use of reason, practice is accepted as the only 
method by which the ultimate state of human life can be 
understood. 




(C) The arguments are couched in negative terms arLd , ßg4. 
the method of cancellation to establish thQrso1! p . 
As we see in the passage we have mentioned in 
Section I, Hlnayäna Buddhism did not actually define 
the 'Non-self'. The establishment of their 'Non-self' 
was produced by negative argument; by cancelling the 
'Self'. For example, by asking 'Is your head yourself? ', 
'Is your face yourself? ', one is thus made to examine 
the meanings of such statements and one's head is not 
one's 'SELF', one's face is not one's 'SELF', and so 
on. In fact, all notion is swept away. Hence there 
is no such thing as 'Self', finally, neither is there 
speech. 
On the one hand, negative argument is to detach 
the empirical world from the transcendental world of 
'Non-self'. Ultimately speech is itself negated. 
On the other hand, the introduction of; the concept of 
'Non-self' is the negation of the being itself in the 
empirical world. Desire to be free from suffering 
has brought this negative argument intö Hinayäna doctrine; 
the use of such figures of speech in the Hinayana doctrine 
was simply to serve as a beacon to light the way to 
the cessation of suffering. The speech was itself 
eventually cancelled. 
During the early period of Buddhism, Hihayäna doctrine 
was simple and easily understood, and its aim was. to 
teach religious moral practice. Later on, these 
arguments became more and more complex. Buddhists 
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sometimes paid more attention to theory than to practice 
during the period of Mahäyäna. *30 This will be discussed 
in detail later. When Mahäyäna Buddhism spread to China 
it took on a Chinese character, giving rise to the doctrine 
of the T'ien T'ai, Hua-Yen and Chian Schools. In spite 
of this, Chinese Buddhism later returned to basic simplicity 
and clearness of understanding that was so important in 
the early period of Indian Buddhism. This will also be 
elaborated on later. 
a 
*30 See '31' 
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B. The Mahäyäna School 
J The Main Ideas* 
a) 'Bodhisattva 
Mahäyäna arose five hundred years after the Buddha's 
*31 passing away, and it is said that the rise of Mahäyäna 
was a revolution against Hinayäna discipline. *32 The 
Mahayanists criticised Hinayäna as being too conservative 
and too self-centred, and regarded Hlnayäna as 'egoistic' 
teaching. Compared with personal salvation in Hlnayäna, 
the Mahayanic doctrine concentrated on personal salvation 
but on salvation to all sentient beings. Mahäyäna 
emphasises that Nirvana is to be achieved mainly by faith 
in-the Buddha and love for all other people; by compassion, 
charity and altruism. One who disciplines himself strictly 
in such a way, is called a Bodhisattva. The idea of 
BODHISATTVA is said to be one of the most important ideas 
in Mahäyäna. The Bodhisattva's activities are considered 
to be the epitome of all Mahäyäna's virtues in all 
Mahayanic.. Buddhism. In Chapter I of the Diamond Sütra 
(The Vairacchedikä Pra_? Päramitä Sütra) can be'found a 
discussion between the Buddha and his disciple, as follows: - 
"0h, my World-Honoured One, if virtuous men or women 
seek the Ultimate Enlightenment, in what should 
the abide and how should they control their mind? ' Sub ilti asked. " 
*31 See '1'; Cf. Kimura Taiken 'On The Thought of Mah-. y äna Buddhis m' p. 34. 
*32 Kimura Taiken 'On The Thou ght of Mahäyäna Buddhism' . p. 13 and pp. 
33-37 
-it 'Subhüti, all Bodhisattvas should control their mind 
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as follows: 
All living things of whatever class, born from eggs, 
wombs, from moisture or by transformation; either 
with form or without form, either thoughtful or 
thoughtless, are all led by Bodhisattva to the 
Ultimate NirVAna. Although immeasurable, uncountable 
and unlimited numbers of beings are thus led to Nirv5na, 
and no-one is left behind, verily no being at all has 
yet been led to NirvAna. But why, Subhati? In a 
Bodhisattva the notion of a 'self-entity', 'personality', 
! being' and 'limited lifetime' should not occur. If 
it does, he is not a true Bodhisattva. Furthermore, 
when a Bodhisattva practises charity, his mind should 
not abide in forms; should not abide in sounds, in 
pmells, in tastes, in touch or in mind-objects. 
Thus, practising charity, a Bodhisattva should not 
let his mind abide in the notion of forms. 
Subhüti, a Bodhisattva's mind should thus abide in as 
taught. '*33 
The Mahäyäna not only emphasises the offering of salvation 
to all kinds of sentient beings, but also emph4sises that 
Bodhisattva's compassion and mercy must be manifested by helping 
people in daily life; such an idea can be seen everywhere in the 
Mahayanic Sutras. For instance, one of the most popular is 
mentioned in Chapter 25 in 'The Lotus of Wonderful Law Sütra-'. *34 
One of the disciples asks the Buddha: - 
"Why is the Bodhisattva Kuan-shi-yin P'u-sa called 
'Regarder-of-the-Cries-of-the-World'? '' 
The Buddha replies; - 
WIf there be anyone who holds fast to the name of 
'Regarder-of-the-Cries-of-the-World', though they 
fall into a great fire, the fire will not burn, 
because Kwan-yin hears their cries and comes to 
save them immediately. If anyone who was 
*33 
ý 
V nacc e ika ra nä Päramitä Sütra (The Diamond Sütra)T. 5 VIII. p. 748. 
034 
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Sk, Saddharma Punda-. Tka Sütra. ch. XXV, ýjý1ýao-fýdL J LaA Cýºýýý ý lr 
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carried away by a flood, calls upon Kwan-yin's name, 
they will immediately reach the shallow water. if 
there be hundreds, thousands, myriads, kotis of beings 
who in_reach of gold, silver, lapis lazuli, moonstones, 
agate, coral, amber, pearls and other treasures , or 
go on a sea voyage and if a fierce gale blows, their 
ships adrift upon the land of the Rflksasa. demons, and 
if amongst them there be-even a single person who calls 
on the name of the Bodhisattva "Regarder-of-the-Cries- 
of-the-World", all those people will be delivered from 
the woes of the Räksäsas.. It is because of this that 
he is named "Regarder-of-the-Cries-of-the-World" ... 
This Bodhisattva appears to all according to their need. 
If needed as a Hinayana teacher he appears as such; if 
needed as a Brahma, he appears as such; if needed as 
Isvara, he appears as such; if needed as a deva, he 
appears as such; if needed as a king, he appears as such; 
if needed as an elder, or needed as a citizen, or needed 
as an official, or as a brahman, monk or a nun, or needed 
as a male or female disciple, in the form of a wife of 
an elder, citizen, official or in the form of a brahman, 
he appears as such, and so on ... this is given in lengthy detail. Kwan-yin is addressed as "Most Merciful, 
Most Compassionate". Truly Kwan-yin is above sex, and 
may be represented as male or female. This sutra tells 
us, is the great bestower of Fearlessness, taking on 35 
for them the fear of those who are in anxiety or distress. " 
Descriptions of the Bodhisattva Kwan-yin can be seen in most 
of the Mahäyäna sutras, such as in the PrajnXPZramitä Sutra, the 
`: Ayatamsaka Sutra (Po-jo Ching, Hua-yen-ching. ), and the Sürangma 
Sutra (Shou-leng-yen-ching). In these sutras, it is said that, 
Kwan-yin qualified to enter Nirväna as a result of merits accumulated 
in the past. But he delays his final entry to become a Bodhisattva 
and chooses to remain in this world in order to save every sentient 
being from the sea of suffering. He vows to do anything which is 
good for people; he visits numerous hells to lighten the miseries of 
the unfortunate beings there. He is said to have a thousand eyes 
and a thousand arms, so the better able to save people from suffering. 
*35 See '34' 
p 
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The Universal Compassion as manifested by the Bodhisattva's 
actions is one of the features of MahäyNna's thinking in contrast 
to the individual salvation views of Hlnayäna. Hence the Mahäyäna 
has been regarded as a great revolution against the Hinayana, 
according to the point of view of modern Buddhist scholars of 
history. *36 
. 
But the idea of Bodhisattva was a further growth 
of Hinayäna thought, within the whole process of the development 
of Buddhism in India. The practice of moral discipline in 
Mahayana is central both to oneself and others, its results are 
manifested as compassion and altruism. On the other hand, the 
beliefs that all is suffering, and that pleasure itself is 
'attenuated pain' continues to characterise the Mahayanic 
Buddhism as also does the belief that right knowledge is the 
means of overcoming it. The course of discipline laid down 
for the attainment of Nirvana is as before partly based on 
moral practice and partly based on mental discipline. So far 
Mahayinism modelled its practical teaching on HInayäna, and so 
could be called a further development rather than a revolution 
against HTnayana. 
b) The Idea ofIEmptiness 
As the central thought of Mahäyäna moved from individual 
liberation towards universal compassion and salvation, great 
attention was paid by the Mahäyänic thinkers to the theory, 
commentaries and treatises which discipline and train individuals 
to. save both themselves and others from fear and misery. 
According to Mahäyänic sutras. and treatises wo know that Buddhism 
JY 
*36 See '32' 
'y 
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gradually became more academic and theoretical in its content. 
This tendency can be considered as another notable feature of the 
Mahayana. 
In order to tell people that all living beings are impermanent, 
a. 
non-self, and that they suffer, and to enable them to save themselves 
and others from this suffering world, the Emptiness theory and 
the School of Sünyat m väda (the School of Emptiness, Chin, K'ung- 
tsung T. ) were established at an early stage of Mahäyäna. 
The theory of Emptiness is mainly to be found in the Mahä- 
Prajnä-päramita Sütras(the large perfection wisdom sütraC. Chin, 
{ßä. n-Jo po-lo-mi Ching in 600 large volumes) and in Nägärjnna's 
Maha-Prajn -päramitä Slstra (the treatise on the large perfection 
wisdom sutra. Chin, Ta-Chih-tu-lun), together with his other 
masterpieces, The Three Sästras: 
(i) The Mädh7aAL ka., %stra (the textbook on the 
'MEAN' or the textbook on the Middle Way. 
Chin. chung-lun tpt ). 
(ii) The, Dvädas'anikäya-sgstra (on the twelve 
points. " Chin. Shih-erh-men-lun +-flj )and 
(iii) Sata'.. 4ästra(. the hundred verses, Chin, Po-lun ) 
The Three Sästras comprise the foundational theoretical works 
of this School, which is thus also called The: Yad» Mika School 
(Chin. San-lun-Tsung. The Three Sästras School-=i,. ). 
What does Emptiness mean? One of the descriptions is found in 
the last chapter in the Vairacchedikä Praj -6aramitä Sütra (the 
Diamond Sütra): - 
6 
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"All phenomena are as 
A dream, an illusion, 
A bubble and a shadow, 
Like dew and lightning. 
Thus should one meditate upon them. " 
This means that all objects are only phenomena; they are not 
what they appear, and they are temporary. In the same sutra, 
we find: - 
"Although innumerable beings have been led 
to Nirvana (by the Buddha or by Bodhisattvas) 
in face no-one has attained Nirvana. 
But why? 
If a Bodhisattva accepts the idea of an 
'Ego-entity' a 'personality', a 'being', 
and a 'limited lifetime', he could not be 
called a Bodhisattva. 
Why? 
Oh my disciple, Subhflti, these so-called 
objects are not real, but are merely called things. " 
Then Subhuti asks the Buddha: 
'World-Honoured One, does your attainment, the 
Ultimate Enlightenment (anuttara-sa? nyak-sambodhi) 
mean that you have not gained anything whatsoever? ' 
The Buddha replies: 
'Just so, exactly, Subhfti. '*37 
According to what all these passages say, objects are 
phenomena, they merely possess names, they are non-self, so they 
are Emptiness. In short, it is because things are only phenomenal, 
such objects are not in themselves, they lack reality, their nature 
is real Emptiness. Furthermore, let us quote one more passage 
in order to make this concept clearer: In the same sutra it says$ 
"The Buddha says: - 
'Subhüti, do not say that the Tathagata (the other 
name of the Buddha) expounds his doctrine. Do not 
have such a thought. 
Why? 
Because if someone says so, he really slanders the 
Buddha, and fails to understand Buddha's teaching. 
Whenever someone expounds his doctrine, there is no 
doctrine to teach, but it is expediently called 
teaching the doctrine. "" 
*37 See '33' 
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From what the Prajnä sutra emphasises we can see that no External 
Object is real but is merely a name. This is the meaning of 
Emptiness in the Prajnä-päramitä Sutras. 
Since all things are phenomena, impermanent and selfless, so 
objects themselves are Emptiness. Such a viewpoint arises from 
an observation which is made objectively, and such a viewpoint 
demonstrates the thought of emptiness. The subjectivity which 
enables one to conceive of emptiness is one's Prajnä (perfect 
wisdon); and one who achieves perfect wisdom can see through 
appearance of objects to emptiness which is the ultimate truth. 
Here is a quote from The Prajng Sütra, describing Prajna: 
"Sakro-devanämidra (the king of Heaven) 
worships the Elder Subhüti by offering 
flower-showering. 
Subhuti asks him: - , 
"Why do you worship me? " 
The king answered: - 
"I worship you because you expound Prajna 
perfectly. " 
Subhuts said: - 
"But I have never expounded nor ever taught 
anything. " 
The kind answered: - 
"You have never expounded, nor taught anything. 
I have never heard, nor learnt anything. 
Nothing should be expounded or be taught, nothing 
should be heard or be learnt. That is called 
PRAJE A"*38 
All MädkyaiyA mental disciplines are part of Pra jnä. Whenever 
-ft Prajnä appears Ignorance ceases; and so suffering ceases. As the 
Heart Sütra (the Prainff-päramitä-Hrdaya Sütra. Chin, 1ah-jo kin-ching ) 
says: -- 
X38 ý Pancavimsatisäbasrikä prajnä päramitä Sütra. Taisho 374. XII 
51- 
.. 
" "The Bodhisattva when he meditated deeply in 
Prajfia-päramitff, saw the Emptiness of all five 
sandhas (the five Elements of all things) and 
was liberated from all suffering ... Bodhisattvas 
holding nothing whatever but abiding in PRAJflA 
(wisdom)are free from delusions, hindrance and fear, 
and reach the Ultimate Nirväna. All Buddhas 
in the past, present and in the future using this 
PRAM wisdom dome to full perfect Enlightenment. "39 
So unless one understands the nature of Emptiness one cannot 
put an end to suffering. Unless 
within one, one's Ignorance does 
suffers in the circle of rebirth. 
all things are emptiness, what is 
Or what is the realisation of Enl 
one's Prajna(wisdom)develops 
not disappear. And so one 
A problem arises hero: if 
the attainment of Nirvana? 
ightenrnent? The H¬Qrt Sütra 
says: - 
"There is no Prajnä to attain; attainment is 
emptiness. "*40 
There is another explanation made of Enlightenment in the Prajna- 
päramita Sütra: - 
"If one practises all virtues and becomes free from 
attachment to an 'ego-entity' a 'personality' a 
'being's lifetime', then one attains Enlightenment. $41 
What is called 'ENLIGHTENMENT' is not an object, which has no 
attachment. It has the same meaning as 'Emptiness', whenever one 
comprehends 'Emptiness' one gains Enlightenment, and suffering ceases. 
And one is free from all attachments because one's subjectivity 




*39 Taisho Ch. 12, pp. 52-53. 
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c) The Idea of 'The_Consciousness-one' (or The Idea of 'The Mind-only'). 
H'inayäna and the 'Emptiness School' aimed at finding the way which 
led to the cessation of suffering. HTnayäna's doctrine avoided the 
discussion of anything which concerned the structure of the phenomenal 
world, and simply gave some explanations of the sense-world, showing 
the way which led away from suffering. *42 As the concept of 
Emptiness developed, it reduced all realities of all objects, both 
the external things and the concepts, in the idea of 'Non-self'; and 
it was asserted that all things are EMPTINESS. * 
43 
Based on the thought that 'All Things Are EMPTINESS' Mahäyäntc 
thinkers took a further step; they turned back to describe how objects 
or-things arose; they produced explanations about the progress of 
things, their development, their transitions, changes and relationships 
in the whole world. They emphasised that nothing in the world 
which exists is true, but are merely objects of man's imagination 
and concepttalisation. Such thinking is characteristic of the 
School called 'The Consciousness-only', or 'Mind-only'. (Sk, 
Vi iMDtimätra. Chin. 4ýei ih Tsiing). The "Thirty Verses on The 
Conscious-only" outlines this thinking: - 
'Thus, 
arising from those 
consciousnesses there are subjects and objects which are but trans- 
formations of the consciousnesses. For this reason, everything is 
conscious-only' (Quote from XVI). In spite of the emphasis that 
the objective world is not real, and only appears to exist by 
imagination and conceptualisation, this School pays great attention 
to the explanation of the structure and the system of this world, 
using much abstract terminology. It analyses everything and 
categorises the specific characteristics of all objects. Because 
42 
See Section (AHinayanaSccoe ' 
*43 See last section of 'The Idea of EMPTINESS'. 
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of this, this School gets the name of the 'Dharmalak. amct School'. 
(The Characteristics-of-Objects School'. Chin, Fa-Hsiang Tsung; j40,1, ) 
The fundamental texts of 'Tk to&%, are based on some MaH yäna 
Sutras and Sästras. These are: 
Lankävatära Sutra 
Sandhinirmocana Sütra 
cärya-Bhumi S1astra Yogä 
Madhyäntavibhäga 9ästra 
A treatise by Vasubhandhu, transflated by Hsuan-tsang in 
three chuan 
Mahäyänasutralainkara Sästra 
Vidyamätrasiddhitridasäkarika-sastra (The Thirty Verses on 
'Conscious-only') 
Vijnäpticnätratäsiddhi Sästra, 
(Chin, Chl. eng-wei-shih-tun. Tr-by gg .. ts g 'rt 
And so we can see that the Emptiness School reduces multi- 
tudinous things and conceptions into the single ides of EMPTINESS; 
this School splits every thing or object into numerous branch- 
objects. for the purpose of analysing the specific characteristics 
of things and concepts. For instance, in the first chapter of 
The Yi jnäptimätratäsidhi 
Sästra(;; 
1r, by -Hsüan-tgang. ) 
things are classified into five large groups; then divided into 
one hundred divisions, each having its own terminology and 
characteristic. Each was analysed in full detail. Then again 
each of the Hundred was divided into more and more small branch- 
objects and so on. Eventually everything is hair-splittingly 
analysed. 
-54- 
The first five are: 
(1) The eight forms of consciousness (the eight pari%'a via 
Sk. Chin, Pa-shih or Hsin-fa. k; i ) 
(2) The fifty-one mental concepts (the attributes of the mind, 
especially in the moral qualities or emotions - love, hate, 
etc; Chin, Hsin-suo fa4. I1 ) 
(3) The eleven types of physical organ and their sensory function 
(The rüpa-dharma, Sk. Chin, Se-fa t; # ) 
(4) The twenty-four abstract metaphysical forms (Chin, Erh-shih- 
ssu-pu-hsiang-ying-ta 
4Sj; jt 
(5) The six transcendental dharmas (The Asa6skrta_dharmas. )*44 
However numerous objects, concepts, and however much abstract 
terminology they have produced, the basic teaching of this School 
is that the whole world is merely the product of man's imagination 
and conception. The Mind was then the subject of a minute 
analysis and was described in detail in the whole teaching of 
'Consciousness-only' or 'Mind-only'. The eight forms of conscious- 
ness are described in the first group in the five; the eight are: 
first, the five consciousnesses -, the five senses: sight, hearing, 
smell, taste, and touch. Then is the sixth - the 'sense-centre'; 
the conscious mind (Sk. MANOVIJNÄNA. Chin, I-ship' lx, ) which 
forms concepts out of preconceptions received from outside. The 
seventh is the 'Thought-centre' (Sk, MANAS) the self-mind that 
p 
thinks, wills and reasons on a self-centred basis. *45 Finally, there 
is the Root-consciousness; this is considered as the storehouse where 
all the seminal concepts are preserved: those seminal concepts 
which have been stored for eternity. Every deed or thought 
generates a kind of impression, a sort of spiritual energy; and 
44 Dharmapäla Vij ; ptimätratäsiddhi 
Sästra (Treatise on the Establi$hrnen_t 
of The Doctrine of Consciousness-only), Translated by tlsuang-tsang 
h"' o 6ýº ' (pr. " (from Sanskrit into Chinese). Sn,, rce Book 
Ck, e 54 fit' 
9; hOR+rpýNSl0. fiýo ýý; +4 SoYPlt' ºº1otý; 
Üfi1 O' o GIýCr . 
+y. 




such a spiritual energy is the root cause of basic concepts. 
Like all fruits, flowers, leaves, branches, trunks and roots 
of the plant, they are generated by seed, and so everything 
is a manifestation of the conceptualisation-seed only; 
whenever they have an opportunity they will manifest themselves. *46 
The Storehouse Consciousness itself has no active energy - 
it is like a repository where the seeds are stored. It never 
acts by itself, and has to await an activating agent to arouse it. 
For this the Storehouse depends on the seventh consciousness. 
The agent is the Seventh Conscousness, i. e. MANAS, and it is the 
Will which constantly asserts itself to influence mental activity. 
It develops'Lhe consciousness of Self , and with this consciousness 
the dualism of subject and object arises. It creates this 
dualism from oneness. From here the six senses arise. In 
this selective activity MANAS works in conjunction with the 
six consciousnesses and the Storehouse Consciousness. As 
% soon as Manas brings out the dualism of subject and object, the 
six senses begin to function automatically. The whole system 
is set into action and perception, congition, judgment, 
4 
cravings, desire etc. emerge. The six senses (consciousnesses) 
have no intelligence outside their own field of activity; what 
they experience is reported to MANAS without interpretation. 
MANAS is like the general headquarters, gathering all information 
sent in, sifting and arranging it and then giving orders back 
to the six consciousnesses. At the same time MANAS also 
connects with ÄLAYA. The impressions or seeds of facts and 
thoughts committed by the subject are fed into Älaya by MANAS, 
which thus adds to the Storehouse of seeds already stored there. 
*46 Ibid. 
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Alaya is in this way continuously replenished with new seeds, 
and with its seeds constantly influencing external manifestations, 
these manifestations in turn adding new seeds or impressions 
to it. *47 Vo. ul&ndhu was one of the thinkers of this School, 
who outlined all these senses in a verse at the beginning of the 
'Thirty Verses on The Consciousness-only' (Sk. The Trimsika of 
Vasubandhu. Chin, Wei-shih-san-shah Lun), viz: - 
"Because the ideas of 'there is such a thing as 
ONESELF' and 'there is such a thing as ONE'S 
OWN', are false, there are varieties of subjects 
and objects. They arise from consciousnesses 
and go through certain transformations. These 
consciousnesses are of three kinds: 
(i) the consciousness of 'ripening in a different 
life; (ii) the consciousness of intellect and., 
(iii) the consciousness of the discrimination 
of the objective world. " *48 
As we can see, consciousnesses are divided into three kinds: 
First, 'the ripening consciousness', i. e. the Ä1aya; second, the 
'consciousness of the intellect' in the MANAS; third, the 
'consciousness of discrimination of the objective world' interpreted 
by means of the six senses. Among these consciousnesses, 
the eighth, the Storehouse Consciousness, is the most important one. 
It is not only the source of all consciousnesses, but also is 
the genesis of the whole world as well. As all things are 
merely manifestations of its seeds. In the thought of this. 
School, the 'Mind' (the Storehouse Consciousness) occupies this 
all-important role, and is discussed in detail. One of the 
briefest but detailed and important descriptions of the 





"First of all, the Älaya consciousness, which brings 
into fruition all seeds. It is not conscious of 
its contacts and impressions. In both its objective 
and subjective functions, it is always associated with 
touch, volition, feeling, thought and cognition; but 
it is always indifferent to its associations. It 
is not affected by the darkness of Ignorance or by 
memory (of the distinction of good and evil). The 
same is true in the case of touch, etc. It is like an 
ever-flowing stream and is abandoned when the state 
of ARHAT is reached. "*49 
The idea of the Storehouse Consciousness and its seeds are 
to be found throughout the treatises of this School. It can 
therefore be expediently called 'The Eighth Consciousness 
Doctrine' or 'The Doctrine of Seeds'. The School of Consciousness- 
only makes suggestions and gives explanations about liberation 
and suffering. The numerous seeds preserved in the eighth 
storehouse are classified into two kinds - the pure seeds and the 
impure seeds. The impure seeds manifested in the world or life 
are cravings, desires, selfishness, birth and death and also 
suffering. In contract with this, whenever the pure seeds are 
manifested they are generosity, love, compassion, altruism and 
wisdom. If all of these are attributed in daily life, eventually 
one will become free from suffering and will realise the ultimate 
truth and be able to enter into Nirvana. Because of different 
characteristics, beings have different seeds, which are classified 
into four different groups: - 
(i) The Sravakas 
(ii) The Praty4 a-ßuddha" 
(iii) The Bodhisattvas 
(iv) The uncertain 
(v) The Icchantika (one who turns away from goodness 
and is without desire for Buddha-enlightenment 
at any time. )*50 
*49 Ibid. 
1 50 Ibid. 
" 
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If one who possesses any one of the first four kinds of seed 
practises it, this one will be free from suffering eventually. 
But there are a certain number of people or beings who can never 
become a buddha or an enlightened one if they have the ICCHANTIKA- 
seed in their Storehouse Consciousness. One's liberation must 
in a certain degree be dependent on external conditions. This 
differs from the Hinayffna doctrine and the idea of 'Pure Under- 
standing' of the Emptiness-School, which mainly emphasises one's 
moral practice and mental discipline to enable one to be free 
himself from suffering. 
The idea of the Icchantika-seed and its claim that its 
possessor can necer achieve enlightenment is alien to the Chinese 
mind, which traditionally held that everyone should be able to 
become a sage. This is one of the reasons why this School did not 
take root in the soil of Chinese culture. *51 
d) The Ideas of 'The Doctrine of permanent Absolute Realit 
The whole of Buddhist thinking is grounded in the observation 
of suffering, pointing out that its root-causes are CRAVING and 
IGNORANCE. Taking the principle of the Non-self, or Emptiness 
as the foundation of and the guide to, both moral practice and 
mental discipline (Sk, Sila and Samädhi-PrajM) it indicates the 
path: , 
to the cessation ofsuffering. It then turns back and 
additionally gives phenomenological explanations for the creation 
and structure of the whole world. All Buddhist thinking may bt a= 
9; "4\o-either to the Hinayäna or Mahäyäna School. The doctrines of 
Mahäyäna belong to the School of Emptiness or to the 'Consciousness- 
only' School. 
Although only two main Schools are established, there was, 
in fact, another branch of the Mahäyäna Buddhism, to which very 
little attention was paid and on which no commentary was made; 
*51 See details in Chapter II. 
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so it did not become one of the independent Schools in India. 
In contrast with the idea of non-self and impermanence of the 
phenomenal world, some of the Mahäyäna sutras put great woight 
on the real, the permanent and absolute reality; i. e. Emptiness, 
which is the basis of all phenomena, is the truth of everything 
or the 'ultimate truth'. In contrast the proposition of 
ICCHANTIKA puts forward the idea that there are certain beings 
who are lacking Buddha-seed, who can never become buddhas. 
Some writings of Mal ygna Buddhism say that: A11 kinds of beings 
include the ICCHANTIKA; they all possess the Buddha-nature, which 
is real, permanent, absolute reality, i. e. 'Emptiness'; and all 
beings must become buddhas sooner or later. Such a dcotrine of 
Mahayana is called 'The Doctrine of Permanent Absolute Reality' 
(Chin, Chen- ch'ang-chih-chic  
zJok). As in bread-making, 
k 
there are only essential ingredients which can be made into bread; 
but sand is not one of them. And so the same truth runs 
through the whole of Mahäyäna Buddhism; especially the 'Consciousness- 
only' School. There are many teachings as to how to overcome 
suffering and how to reach buddhahood; but a problem arises. 
If there are some ICCHANTIKA who are without Buddha-seed and 
can never, ever, become Buddhas, it cannot be claimed that all 
beings MUST become buddhas sooner or later, as is stated by the 
doctrine of absolute reality. However perfect this doctrine 
is, it can only apply to a certain number of beings; but applied 
to other groups of beings it is not perfect at all'. However, 
great the Universal Compassion or Altruism of BODHISATTVA are, 
if it cannot be applied to all beings, but only a certain number 
of them, how can it be called 'UNIVERSAL COMPASSION'? Furthermore, 
4 
as all beings in this world are but phenomena, non-self, or are 
'ALL EMPTINESS' there should not be any distinction between them 
in their ultimate 'reality' or -'subjectivity'. Why can some 
beings enter into Nirvana, but some others can never enter into 
it? There are two solutions given to solve all the above 
problems in two sutras of Mahäyäna. One is the idea of 'One 
Buddha-Vehicle Only' in the SADDHARMA PUNDARIKA Sutra* 
52 
which 
firmly states that all beings will become buddhas sooner or later. 
Another one is the Mahäpar; "Nirväna Sütra*53 which asserts that 
the ICCHANTIKA possesses Buddha-nature, and the Icchantika 
will become a buddha. No attention is paid to the ideas 
that the ICCHANTIKA POSSESSES 'BUDDHA-NATURE' and 'ALL BEINGS 
WILL BECOME BUDDHAS' and also, no commentary or treatise was 
made on these two sutras in the whole history of Buddhism in 
India. But this teaching is a very fundamental principle of 
all Schools in China, such as Tien-t'ai, Hua-yen, Chan; 
all of them arrive at this same conlusion along different 
approaches. Before the translation of -, 
violent disputes about 'Whether Icchantikas are able to become 
buddhas or not' had taken place in China. When that Sütra was 
translated into Chinese, discussions about 'Buddha-nature' 
immediately became a most popular subject among scholars and 
lay people, for nearly one hundred years. This doctrine of 
'the permanent, real, absolute reality' has an important position 
in the development of Chinese thinking. The main ideas of 
this doctrine are stated as follows: - 
60- 
lsý 
*52 See '34' 
*53 T5. XII 
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(i) The Idea of 'ONE BUDDHA-VEHICLE ONLY'. 
(ii) The Idea that the 'ICCHANTIKA POSSESSES BUDDHA-NATURE. 
(iii) The Idea of DHARMAKAYA. 
iý The Idea of 'One Buddha-Vehicle Only' 
'One Buddha-Vehicle Only' suggests that all beings will be 
able eventually to become buddhas, and the main purpose of all 
teachings of Buddhism is to do with how to take all beings to the 
state of buddahood. As the SADDHARMA PUNDARIKA Sütra_(Chapter II) 
repeats: 
"The only purpose for which the Buddha appears in the 
world is to teach sentient beings about their own 
buddha-wisdom, so that they might comprehend and 
become aware of the nature of this knowledge. "*54 
It means that the 'Vehicle' to buddahood is through the teaching 
I 
of the Buddha. There is no doubt that everyone is able to be taken 
to buddahood sooner or later (only if they follow the correct 
practice properly). Moreover, the Saddharma-PundarIka Sütra says 
-(Chapter II) "All teachings apply to the 'One Buddha-Vehicle' and 
sentient beings who hear any of the teaching of the Buddha can all "- 
finally obtain PURE PERFECT ENLIGHTENMENT. " It says that there 
is no being who finally is refused teaching to become a buddha. 
The fundamental purpose of the Buddhist doctrine is the ultimate 
s 
I 
state of buddahood. So, the vehicles of Sräväka, Pratyeka-buddha, ,.. 
and Bodhisattva (the doctrine which carries people to the Arhat-hood, 
or the Pratyeka-Buddahood, or Bodhisattvahood) are all used for 
expedient purpose in Buddhism and all serve the One Buddha-vehicle. 
As the sutra says: - 




"I am also like all other Buddhas, knowing that all 
the beings have various deep-rooted desires in their 
minds. And I have, according to their ability to understand, 
expounded the various teaching (by which they could be 
overcome) with various reasonings, parables and expediencies. 
But. this teaching method was used only in order to lead 
them onwards until they were capable of 'attaining to the 
perfect Knowledge of 'One Buddha-vehicle"' 055 
There is but one Buddha-vehicle, neither a second nor a third 
(hraväka, Pratyeka-buddha nor Bodhisattva). As the sutra says: - 
"For in the whole universe, there are not even two 
vehicles, how much less a third! " *56 
ii) The_Idea thittthe. ! ICCHANTIKA POSSESSES BUDDHA-NATURE' 
As the sutra of Saddharma Pundarika asserts that all beings 
will obtain buddahood, the question remains, 'How can one possible 
become a buddha? ' What foundations are necessary? An answer to 
this question can be seen (by passing to the idea of the "Buddha- 
nature") in the MAHAPARLNIRVANA $ TRA (from the SADDHARMA-PUNDAT_ 
V 
thr ; "Buddha-nature" means one's own "realised nature". ) The 
häpar-Nirväna Sütra says: - 
... What does the 'Knowing' really mean? It means that 
there is no such thing as 'myself' and there is no such 
thing as 'mine', but each being has its own buddha-nature; 
and because of this, one is able to become a buddha. So, 
ICCHANTIKAS, only if they sever from their evil thoughts 
and deeds, are all able to attain perfect ENLIGHTENMENT. " 
And so, it points out that since everyone originally has one's own 
inner Buddha-nature (the realised nature), the ability to become 
a Buddha is always there, with correct practice, whatever level or 
class one belongs to; even an ICCHANTIKA can become a buddha. 
iii) The Idea of Dharmakäya (or the Essence Body, the embodiment of Truth) 
As the Nirvana Sutra says: - 
"'ICCHANTIKA will become buddhas only if they sever 




*57 Ma parinittäna Sütra. Chapter 2, Taisho 374. XII. 
j 
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It is clear that Nirvana Sütra objects to the 'Consciousness-only' 
point that there are a certain number of sentient beings who can 
never become buddhas. The Sütra says: - 
"Although all sentient beings originally possess their 
own buddha-nature, they are not yet buddhas. They are 
still not called buddhas. One must have accumulated 
numerous merits, virtues and as a result penetrate 
the inner buddha-nature. Then such a one can be 
called Buddha. " *58 
As we can see "numerous merits and virtues" mean the practice 
of moral and mental disciplines (such as concentration and 
meditation) which can provide the energy that can enable one to 
manifest one's own ability. This ability is one's buddha-nature. 
There are two important factors necessary for one to become a 
Buddha: one is buddha-nature, the other is the energy of practice 
which enables one to see or to realise one's own buddha-nature. 
The difference between Buddha - the Liberated One - and the sentient 
being - the Suffering One - depends on whether one realises one's 
nature or not. 
As the Nirvana Sütra says: - 
"0h monks, do you know that 'Buddha' means absolute 
subjectivity (reality)? 'Dharmakäya' means permanence? 
'Nirvana'means Happiness (or joy)? Purity is the meaning 
of 'Dhärma' (Truth)? " *59 
While one's realised-nature (or realised-ability) is still in a 
latent state, it is called BUDDHA-NATURE. Whenever this poten- 
tiality manifests itself completely as a result one becomes a buddha. 
The manifestation of such realised nature is called DHARMAKAYA. 
BUDDHA-NATURE and DHARMAKÄYA are the different names for the same 
subjectivity in different cause-and-effect situations. This can 
be seen in the same chapter of the Nirvana Sütra: - 





Buddha-nature is the seed of all the enlightenment 
of all buddhas, of all sentient beings who achieve 
enlightenmant. Buddha-nature is permanent and 
Buddha-nature is joy, is absolute subjectivity (or 
reality) and it is purity. " 
The above descriptions describe Buddha-nature; the 
following 
are the descriptions of Dharmakaya: 
"Oh Monks, listen carefully, 'BUDDHA' means one's 
subjectivity (which manifests itself completely). 
'DHARMAKAYA' means that this subjectivity is 
permanent. Nirvana means joy (the subjectivity 
of one is in joyfulness). The Law (the Truth) 
is purity. (Truth is beyond the morality of 
good or evil thought and deeds). " *60 
In this sense, where Buddha-nature (i. e. the possibility of 
permanence, purity, etc. ) manifests itself is Dharmakäya. 
Furthermore, this Sutra describes this manifested and embodied 
subjectivity (Dharmakäya) in a comparative statement as follows: 
"Non-self (phenomena) is Birth and Death. The reality 
(the absolute subjectivity) is Buddha; the Sraväka and 
Pratyka-buddha (the primary Buddhist disciples) represent 
impermanence. Permanence is Dharmakäya. Suffering 
is the fate of all-those people who fail to understand 
the ultimate truth. Joy means Nirvana; Impurity is 
phenomena, purity in all things is the aim of Buddhas 
and Bodhisattvas. This is called The True Way. " *61 
It declares that reality and phenomenon each has its proper 
place; the former belongs to the transcendental world, the latter 
is empirical and unreal. In contrast with the traditional doctrine 
of Non-self, 'Impermanence', 'Suffering', 'Impurity' (craving and 
desire) are used to describe the untrue phenomena; the Nirväna 
Sutra emphasises that the transcendent absolute subjectivity and 
its state are real, permanent, pure. Such thinking comes within. 
the thought that 'The Buddha exists permanently' in the Saddharma- 
Pnncjarika Rutra, and so the PERMANENT ABSOLUTE REALITY (or 
SUBJECTIVITY) DOCTRINE is established. 




PUNDARIKA does not mention that Dharmakäya is permanent absolute 
subjectivity, but it says that Buddha's life is eternal, and that 
the Bodhisattvas' compassion and wisdom are numerous, unlimited 
and close to the Buddha's. It means that all sentient beings' 
lives are eternal, and that their wisdom, compassion etc. are 
the same as Buddha's. This Sutra emphasises that all sentient 
beings will become buddhas sooner or later. Such a thought is 
similar to the idea of DHARMAKÄYA in Nirvana Sdtra; and the 
concept of permanent absolute reality is the foundation of 
these two Sutras. This is therefore called THE PERMANENT 
REALITY DOCTRINE. 
2. The Characteristic Mode of Expression of Mahäyäna 
The main ideas of the MahäyNna doctrine are as above. 
In what form were they expressed or explained to the outside 
world? What features do they have? They are mainly expressed 
in three ways. 
First of all, Ideas such as IEmptiness ', ''The world is 
phenomena', 'the universal compassion of Bodhisattvas', The 
Dharmakaya' etc,. are often expressed through mythological stories. 
Every sentence of every story fully reflects a very strong, rich, 
literary imagination. For instance, the Saddharma Pundarika 
Sutra is full of these stories. There are a few sentences in 41%4- 
Saddharma Pt rjka Sutra (Chapter 25) which describe a Bodhisattvas' 
'coming' and 'going' while he was paying a visit to SSkyamuni 
Buddha in this world (from another world): 
"A double ray issues from S3kyamuni Buddha's 
brow and illuminates eastwards a hundred and 
eight myriad kotis of nayutas of Buddha's 




Beyond this is revealed a world named Adorned-with- 
pure-radiance, whose king is King Wisdom of the 
pure-flower Constellation. Among this vast number 
of bodhisattvas is Wonder-Sound, who had decided to 
leave his far-distant world and worship Säkyamuni 
Buddha in this world. Thereupon, the Bodhisattva 
Wonder-Sound without rising from his seat and without 
stirring his body entered into samadhi. By the 
power of samadhi on the mount 6rdhrakuta in Hindu, 
not far distant from the seat of Säkyamuni, there 
appeared in transformation in eighty-four thousand 
precious lotus-flowers with stalks of gold, leaves 
of silver, and ruby-flowers with stamens of diamonds. 
Therefore, Wonder-Sound sets out, along with his train 
of disciples eighty-four thousand in number, who had 
to pass over all the vast number of intervening 
domains, each of which is shaken by his passage, while 
lotus flowers rain everywhere and celestial instruments 
send forth without hands divine music. When Wonder- 
Sound has paid his homage to Säkyamuni, he returns 
to his own land accompanied by his disciples, and 
attended with phenomena like those which announced 
his progress hither .... " *62 
As we see in the above description, there is no argument, 
but the thinking of the Mah yäna is manifested by a story which 
is full of rich, literary imagination. Such imaginative stories 
can be found in most Mahäyäna Sutras and they became a popular 
'expression of their thinking. For example, in the Saddharma 
Pundarika Sütra, the idea of bodhisattva's compassion is symbolised 
by the story of the Avalokitesvara Bodhisattva who visited numberless 
hells to save numerous unfortunate sentient beings and vows to do 
good things to others. The idea of 'the eternal life of Buddha' 
is also described in a story which states: 
*The Buddha has not passed away Wt, because a buddha 
is beyond both birth and death - he is neither born 
nor dies - but lives from eternity to eternity. The 
historical Säkyamuni Buddha is one of the buddhas, and 
in order to save people from suffering, he manifested 
himself and appeared in this world and other worlds 
for countless ages and will continue to do so in the 
future. " 63 
*62 Saddharma-Pundarika Sutra, Chapter XXV. Translated by KumärajIva. 
(For English translation, see Bibliography. ) 
*63 Ibid., Chapter XVI. 
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Hence, it can be seen that literary imagination was one popular 
form of expression in Mahäyänathought, which seemed to prefer 
metaphorical forms rather than reasoned argument. 
According to the above discussion, the Mahäyäna thinkers 
express themselves much more in literary than in philosophical 
terms. There is no comparison elsewhere to this wide, rich, 
literary imagination of India. 
Secondly, the characteristics of Hrnay5na, which uses 
negative terms and repetitive argument to explain itself, is 
another of the features of the Mahäyäna's mode of expression. 
For instance, their famous' treatise 'The MÄDHYAMIKA-Sästra' 
says: 
"In my point of view everything is emptiness, 
because all things and interdependent and 
outside themselves. They are merely names; 
this is what the Middle-Way means. " *64 
It uses the same negative method to establish its point 
as the Hinayana; furthermore, The Mädhyamika-1ästra says: 
"There nothing disappears, 
Nor anything appears; 
Nothing has an end, 
Nor is there anything eternal; 
Nothing is identical (with itself), 
Nor is there anything differentiated; 
Nothing moves, 
Neither here nor there. " *65 
It classified all things into four great categories, then 
gave each a double negation, that is, four pairs of opposites 
to match the categories. What does the treatise say about 
'Middle-Way Means'? It does not imply that something is half 
(disappear and half appear, half end and half eternal etc; ) 
it means that it transcends all those eight opposites of all 
things. They neither appear nor disappear etc. All of them 
*64 The first verse of 
T. 1564 XXV. 'The Cpapter, 'Examination of 
Causality', in 'The Madh mika Sastra. (Treatise on the 
Middle Doctrine). 
*65 Vimalakitti-nirdesa Sutra. T. 747 XIv, Chapter V. 
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are reduced into one EMPTINESS, by the repetitive argument and 
the negative method. And eventually their language itself 
dissolves into Emptiness, as their sutra says: 
"Subdhüti, what do you think? Does the Tathagata 
(the other name of the Buddha) expound anything? " 
"No, World Honoured One (the other name of the Buddha) the 
Tathägata does not expound anything. " 
I'Subdhüti, if there is anyone who says that Tathagata 
expounds something, he will really slander the Buddha, 
and be unable to understand my teaching. Subdhtlti, 
when the Tathägata expounds the teaching, there is 
really no teaching to teach; but this is expediently 
called expounding the teaching. " 
Since everything in this world is a phenomenon, including language 
itself, neither is true, so the ultimate truth must transcend all 
of these; thus the ultimate Teaching principle is beyond words. 
For example, the Vimalakirti Nirdesa Sütra said that when Vimalakfrti 
Bodhisattva was asked through which gate he reached the state of 
ultimate truth, Vimalakirti kept silent, and was admired by the 
questioner: 
"Excellent, excellent; there can be no true initiation 
into the ultimate truth until words and speech are no 
longer necessary. " *66 
So we can see that the negative method of 'cancellation to 
establish a point is another very remarkable feature of Mahäyäna 
doctrine in its expression, and this mode is adopted from Hinayäna 
doctrine. But it becomes more theoretical and metaphysical than 
when it was used in Hinayana. 
Finally, in. the School of 'Consciousness-only', since all 
phenomena are considered to be created only in the consciousness, 
they try to give an explanation of the source of these phenomena. 
This School split every object into numerous branch-objects, in 
order to analyse all the specific characteristics of all things 
ßb6 Vimalakitti-nirdeba Su`. ra. T. 747 XIV, Chapter V. 
-69- 
" and concepts. Eventually everything degenerated into hair- 
splitting, and so their arguments are limitless and characterised 
by abstract terminology. *67 
As we can see, there are three characteristic modes of 
expression of MahEyäna Buddhism. The first two were developed 
in China and had a profound influence on Chinese literature and 
the arts, and especially on Chan Buddhism; but the latter 
declined soon after its establishment in China. This will be 
discussed in more detail. 
* 67 See Chapter VI of this Thesis. 




SIMPLICITY AND SILENCE AS ONE OF THE PRINCIPLE MODES OF EXPRESSION IN THE 
MAIN SCHOOLS OF CHINESE PHILOSOPHY 
A. IN CONFUCIANISM 
1. Silence. 
Indian Buddhism and its forms of linguistic expression have been 
mentioned in the last chapter; but what happened after Buddhism was intro- 
duced into China, digested and became Chinese Buddhism? To outline the whole 
process, and the development of its modes of expression, the following points 
should be given consideration. 
SIMPLICITY AND SILENCE have been used by all. the main philosophical schools 
from the dawn of Chinese thinking, to the peak of Chinese Buddhism in the Ch'an 
School. Instead of explaining oneself in words The Chan School regarded 
their own doctrine as WORDLESS TEACHING. In the words of a traditional quatrain: 
'Outside teaching; apart from tradition. 
Not founded on words and letters. 
11 
Pointing directly into one's mind, 
Seeing into one's own nature and attaining 
Buddhahood. ' (644. cw. vac j+t,: a+ýýý. P,? vý) 
Sometimes the Chan masters answered their pupils' questions by kicking them, 
shouting at them, or even cutting off the questioner's finger to make them 
understand without using any words. Such techniques in the Ch'an School go 
back to Confucianism, Taoism and the Shih-shuo hsin-yü, 
*l 
and the same or a 
very similar attitude can be found throughout their thinking. 
The use of 'SILENCE' shows that the Chinese had always believed that there 
is a wordlessness which is beyond the world of words, and it became an integral 
part of their traditional thinking. Before Confucius, in the life style of old 
China, there were primitive customs, many unconscious religious beliefs and 





superstitions. All of these may be called THE ANCTh1T CHINESE T INKING, or 
-? l- 
THE ANCIENT CHINESE CULTURE. By the time of Confucius, some of the primitive 
ideas had been got rid of; some of them were preserved and developed. This 
cultural process of selectivity, acceptance and rejection represented the 
development of the thought processes of the people. This eeleotive procees 
decided the future of the culture which had arisen from within the consciousness 
of the people themselves, based on the old traditions. From that time, the 
people began to be aware of their own culture and the pattern of growth was 
set. 
Generally speaking, this period of Chinese culture started from the time 
of Confucius. Most scholars consider Confucius to be the one who moulded 
Chinese civilisation in general and Chinese thought in particular. It was 
he who determined the direction of, and established the pattern of later Chinese 
thought. To see the attitude of the Chinese towards the use of words and the 
way in which they expressed themselves, we have to go back to Confucius' age 
and even earlier. The first time when the Chinese attitude towards wordlessness 
can be seen at the unconscious level is in the BOOK OF POETRY: 
'For Heaven's dealings are profound, 
They far transcend all sense and sound, - 
From them your pattern you must draw King Wen 
and all the states will own your law., 
*2 
Here, the word 'SOUND' means SAYING or SPEECH. The ancient Chinese praised 
the great virtues of their King Wen, because he did nothing but good for the 
people. He never complained or said anything (made speeches); but only by 
continuous action, like the Universe, offering all things to all people without 
complaint or sound. Here we can catch a glimpse of the trend of Chinese thought, 
i. e. that actions were better than words; even at that relatively inarticulate 
stage. 
*2 King Wen 3M 
, 
'Shin-chingl bt, g (The Book of Odes) p. ' 19S. , 
There is another poem in praise of King Wen's virtues: - 72- 
'Heaven; by a deep and ceaseless Law' 
Orders its ways with man, 
-- Pure shone, without a single flaw 
The virtue of King Wen. ' 
*3 
What their king left to them, that they had enjoyed, was not heroic deeds 
or great theories; but his virtues. Such an attitude towards virtues was 
adopted by Confucius later and developed throughout the whole of Chinese thinking 
up to the modern age. In the ANALECTS Confucius said, 'I would prefer not to 
say anything. ' His students asked, 'If you do not say anything, Sire, what can 
we disciplies pass on to others? ' Confucius answered, 'Does Heaven say anything? 
(Heaven - means the Universe, here). The four seasons follow each other and all 
things flourish, but does Heaven say anything? ' 
*4 Why did Confucius prefer to 
say nothing? Obviously, because he wanted to identify himself with Heaven and 
his King Wen, saying nothing but doing good for the people. So he said, 
'I have made up my mind to follow in the footsteps of CNOU. '*5 
As we can see by what Confucius{ said, he gave great respect and love to 
the virtues of his King. He was the first in China to realise that SILENCE 
or WORDLESSNESS existed in the world of speech, and he preferred SILENCE. 
Although the ANALECTS is a short book consisting of not more than ten thousand 
words in which the dialogues between Confucius and his disciples are recorded, 
Confucius' preference for SILENCE or WORDLESSNESS appeared several times. For 
instance, the Analects mention: 
'Be does not converse while eating, nor talk 
when in bed. '*6 
'The wise man is slow to speak but quick to 
acts" 
*7 
*3 Ibid, p. 240. 
*4 KHCPTSSPC 030. Lun-yü chi chu 
-j 
L IX. p. 123.: 
*5 Chou )ý ýA , dynasty of 




*7 Ibid I, p. 5. 
Confucius said: 
'The men of Old were reserved in speech out of shame lest 
they should fall short in deed. 
*8 ' 
'When Tzu-kung asked about the noblest type of man, 
Confucius answered "He first must practise what he preaches 
and afterwards preach according to what he practises. "' 
*9 
'Those who are firm of spirit, resolute in character, 
simple in manner and. slow of speech, are not far from 
virtue, ' said Confucius. 
-73- 
According to the above saying, the attitude towards silence in Confucius' 
thought can be seen quite clearly. Such an attitude is derived from the moral 
attitudes and practical thought of the people of Chou, who paid much more attention 
to their own virtuous conduct in daily life, than to words or talk which merely 
recommend others to do this or to do that. Because of these practical attitudes 
of mind, Confucius founded one of the ways for later Chinese thinkers in which 
they expressed themsevles with Silence and Simplicity, and ordained that they 
should avoid argument and concentrate only on virtuous practice. They examined 
their own thoughts and considered their own deeds instead of indulging only in 
talk. Most thinkers and famous teachers in Chinese history such as Confucius 
himself, Mencius, the founder of the Tien-t'ai School, Chih-i*lO and other 
masters of the Chan School never wrote any books. If one wants to know some- 
thing about them, one has to read their personal letters and accounts of the 
conversations which took place between them and their disciples and friends. 
Confucius' students worried that if their master did not say anything, 
they would not be able to pass his teaching on to others; but Confucius said 
'Knowledge is silently treasured up in one's mind. ' 
*11 
*8 Ibid. II, pp 2I-25. 
*9 Ibid. I, p. 10. 
ß, J *10 T' ien-t'aiýp 
t 
Chih-i ýq°ý 
X11 I03CPTSSPC. 030 Lun-yii chi chu IV, p. 45. 
. ý, < 
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'Understanding will come and words are unnecessary. '*12 
From this we can see that obviously words are considered as a tool for 
teaching, but not the teaching itself. 
The same preference in thinking can also be seen in later Confucianists, 
such as Mencius, I-Chuan and Chung-yung. 
*13 
"Mencius said, 'There are many arts in my teaching. 
I refuse, as is consistent with my character, to 
teach a man, but I am thereby still teaching him. "'*14 
Again Mencius said, 
'Heaven does not say anything. It simply shows 
its mind by its personal conduct and the conduct of 
its affairs. ' (Book V. Man Chang, part I, 
Chapter V) 
Clearly, Confucius' preference for saying nothing stayed in Mencius' 
mind. The same reflection can be seen in I-Chan.. as well: 
'If you maintain silence and are true to youself, 
you are a virtuous man, and people will believe 
whatever you say, even if you do`not make any 
comment. '* 
15 
"Our master said, 'Written characters are not the full 
exponents of speech, and speech is not the complete 
expression of ideas. "' 
*12 Ibid. VIII, p. 120 
* 13 Mencius : T-. I-C4mn 41 9c and Chung-Yung 
*14 KHCPTSSPC. 030 Mencius chi chu jj; 
g, j XIII, p. 178 (The chapter of 
Kao-tzu Part I) 
0 
*15 The text of I-Ching, Hsi T3'u Chuanj 'AO (The Great Appendixes) XII, 
p. 305. The. text of I-Ching consists of sixty four original combination of 
strokes, called 'Kwa' I. (Hexagrams), which were devised by Fu Hsi% 3322 B. C. 
at about 1143 B. C. King Wen}, gave explanations of meanings of all figures x 
of those sixty-four Hexagrams, which became known as 'Kua T31u1 ý"1 
Confucius (B. C. 550-478) gave further explanations which are called 'Shih-i' 
(Ten Wings-f ) Hsi-ty'u chon. is a latter commentary on the explanations 
given by Con ucianists. 
*16 Ibid, p. 302 
-? 5- 
I-Chuan pointed out not only the limitation of the value of words, but even 
considered that 'The silent treasuring up of knowledge in the mind'*hl is better 
than being taught or learning by words or book. 
The Doctrine of the Mean said: 
'How great is the path to the sages! ... When 
the Kingdom is ill-governed (by a king who lacks 
virtue) one withdraws silently. 1*18 
These examples indicate to us the fondness the Confucianists had for 
silence and virtuous conduct, and the great attention they paid to moral practice 
in order to identify themselves with the virtues of Heaven and the sages. 




The ANALECTS are full of disjointed dialogues between Confucius and his 
students' rational arguments or theoretical statements can hardly be found. 
For instance, one of Confucius' disciples Tsai-wo, asking about the three years 
mourning, suggested 
'One year is long enough. ' 
Confucius answered, , 
'Would you then feel at ease in eating good rice and 
wearing fine clothes? ' 
Tsai-wo replied, 
'Yes, I should. ' 
Confucius said, 
'If you would feel at ease, then go and do it. ' 
*20 
In spite of the fact that filial piety is so particularly stressed in the 
family and in society in general, so is LI (PROPER CONDUCT) yet in the whole 
book of 'Analects' we find no further trace of argument of Tsai-wo's question. 
In the first chapter of Analects, Confucius said, 
'Is it not 
constantly 
to have a 
*17 Ibid, p. 305 *18 
*19 See '5' *20 
*21 Ibid. I, p. 1 
indeed a pleasure to acquire 
to apply it continually, and 
friend coming from afarV 
*21 
KHCPTSSPC. 0030. Chun - ng 
KHCPTSSPC. 030. Lun-y ci 
knowledge and 
is it not delightful 
P. 
'TjV IX, p. 132 
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Why is it a pleasure to use and acquire knowledge? Why is it delightful to 
have"a friend coming from afar? No reason is given. 
None of his sayings quoted below were systematic or were given any further 
explanation. 
When Duke Ting-how asked how a : sovereign should treat his ministers and 
make the best use of their abilities and how ministers should serve their 
sovereign, Confucius said, 
'A sovereign should treat his ministers with 
courtesy and ministers should serve their 
sovereign with loyalty. '*22 
'Is JEN (Virtue) indeed far away? 
As soon as I want it, it is at hand. ' 
Confucius said. 
*23 
'Artful address and insinuating demeanour 
seldom go with JEN. '*24 
Confucius said, 
'I hate the way in which purple robe red of its 
lustre. I hate the way the CHENG tunes pervert 
correct music; and I hate the way in which sharp 
tongues overthrow both state and families. '*25 
k 
The above sentences are not linked, neither do they point to a reasoned 
or logical conclusion. Confucius said, 
'In-teaching, there should be no class 
distinctions. ' *26 
Confucius himself was the first to open the door of education to all 
classes in the feudal society of China, and had three thousand students. He 
did not elaborate on why there was no class distinction in his teaching. This 
treatment of the inexactitudes of the Analects can be summarised in the one word 
'SIMPLIFICATION'. Such use of simplification. ln thinking can be considered as 
another manifestation of 'silence'. 
*22 Ibid II9 p. 18 *23 Ibid IV, p. 51 
*24 Ibid I, p. 2; and IX, p.. 131 *25 Ibid VIII, p. 119 
*26 Ibid, III, p. 35 
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Because high moral practice and the pursuit of virtues is uppermost in 
Confucianist thinking, abstract theories and verbal extravagances take a lover 
place. That is to say that: 
0 
More attention is paid to practical ethics than to 
acquisition of knowledge. 
It is more important to find out how to be a true 
man, following the example of their virtuous Kings 
Yao, Shin, Wen and the Sages. 
Because of this, less attention was given to consideration of the reasons 
why this path should be followed. What they called 'Learning' or 'Study' can 
to learn. Confucius replied, 
be found in their sayings. The Duke Ai asked which of the disciples loved 
r 
'There was Yen Hui; he loved to'learn. Be did 
not transfer his anger nor repeat a fault. 
Unfortunately, he died at a very early age and 
now there is no other. I have not yet heard of 
anyone who loves to learn as he did. ' 
*27 
Yen Hui was therefore the one who loved to learn, who did not repeat a fault 
and did not transfer his anger. The meaning of LEARNING in this context is 
'to learn to be a virtuous man' rather than to be concerned with knowledge. 
Confucius said, 
'He who aims to be a man of complete virtue with regard 
to his food does not seek to gratify his appetite, nor in 
his dwelling place does he seek the appliances of case; 
he is earnest in what he is doing and careful of his 
speech. He frequents the company of men of principle so 
that he may be rectified- such a person may be said indeed 
to love to learn. ' 
*28 
This love of learning is in order to cultivate the virtues such as sincerity, 
truthfulness and good conduct, rather than to indulge in argument. On one hand, 
Confucius personally, said that he preferred to say nothing; on the other hand, to 
the society (or public) he said 
'The people may be made to follow the way, but do not 
need to be told why. i*29 
*27 Ibid Is p.. 5 *28 Ibid IV, p. 56 *29 Ibid XIII, p. 181 
0 
h., ý_ý.., »a w. u 
-78- Confucius did not mean to deride or treat people as inferiors* fie did not "M 
think the problem of 'WHY' is as important as the problem of 'HOW' (to becomo 
a Chun-tzu or in man's search for virtue. ) 
Since Confucius' learning is concerned more with one's spiritual development 
than with the acquisition of knowledge, there is no need for dispute and modes of 
expression are simplified. Virtuous actions and virtuous deeds eliminate the 
need for argument and disagreement, and simplicity and silence takes their place. 
For example, according to Mencius, 
'To act without understanding, and to do so 
habitually without examination, pursuing the 
proper path all through life without knowing 
its nature - this is the way of multitudes. 1*30 
I-Chuan says, 
'People act and live by it (The'Way) in daily life 
without realising it. ' 
*31 
What they are emphasising is not the pursuit of knowledge but the practice 
of virtue within oneself. 
Mencius' thinking also stresses the practical aspect, preferring simplicity 
to argument. , 
When the disciple Kung-tu asked Mencius, 
1 'Master, the people outside our School all say that 
you are very fond of disputing. Please tell me vhether 
it is true. ' 
Mencius answered, 
'Actually, I am not fond of disputing but I am 
% 
compelled to do so. I also wish to rectify men's 
minds and to put an end to those perverse doctrines, 
to oppose their one-sided actions and their licentious 
expressions; and thus to carry on the work of the three 
sages. Do I do so because I am fond of disputing? 
I am compelled to do it. '*32 
What Mencius wanted to do was not to argue about anything to do with 'Pure 
Knowledge' but to be concerned with practice of virtue which was the work of 
the sages. 
Basic to the practical approach, knowing why is not considered as important 
as the practice of virtue. No argument is necessary. Such fundamental practical , 
*30 Hsi t3'' -Shang Chan., hf 1 l- The Text of I-Ching, XII, p. 280 
*31 ýc 3f Ibid *3 SSPC 030 Mencius chi chu VI .5 
.ý 
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-79- thinking gave rise to the use of Simplicity and Silence as the principal mods 
of expression in Chinese Buddhism. 
3. Attending and Withdrawing : Speech and Silence 
Silence and simplicity are only two of the forms of expression of 
Chinese thinking. 
Although Confucius said, 
'Heaven says nothing, I prefer saying nothing', 
Confucius sometimes did express himself readily and clearly, 
*33 
and 'speak out 
boldly'. 
*34 He 'could talk to Hui for a whole day and never felt tired'. 
*35 
but when 'he was in the ancestral temple or in the court, he spoke minutely on 
every point ... ... 1*37 
'Whenever he was waiting at court and speaking with 
the officers of the lower grade, 'he spoke freely, but 
in a straightforward manner; in speaking with the 
officers of the higher grade he did so blandly but 
precisely. 
*38 
Confucius did not mean to. discount words or speech. Whenever speech was necessary 
to help people or the situation, he spoke to people as individuals and publicly. 
He said, 
'Not to enlighten one who can be enlightened is to 
waste a man; to enlighten one who cannot be enlightened 
is to waste words. The wise man wastes neither his man nor 
his words., 
*39 
He Sometimes 'held back in his speech out of shame lest he himself should fall 
short in deed'. 
Hence 'speech' or 'silence' are all dependent on circumstances. Since 
'Hui was not one who was easily satisfied with what I said', said Confucius, ho 
'talked to Hui for a whole day tirelessly. ' On one hand, he did not 'WASTE HIS 
MAN'. On the other hand, he did not waste his words, so he 'preferred to say 
nothing'. 'Guarded in his speech and diligent in his deed'*40 so as to identify 
himself with the virtues of Heaven. 
*33 KHCPTSSPC. 030 Lun-yu chi chu V. P. 68 *34 Ibid, V, p. 68 
*35 Ibid, Is p. 9 *36 Ibid V, p. 68 *37 Ibid, V, p. 68 
*38 Ibid, V, p. 68 *39 Ibid VIII9 P. 114 *40 Ibid, It p. 5 
'-The virtuous man who is trying to establish himself, 
seeks also to establish others; he who wishes to develop 
himself, seeks also to develop others. '*41 
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Another feature of this aspect of his thought manifests itself in ethical 
practice, -I. e. 
'When right principles of government prevail in the 
empire, he will offer his services; when they prostrated 
he will keep concealed. '*42 
'When good government prevails in the state, he is to 
be found in office. When bad government prevails in 
his state, he rolls his principles up and keeps them 
in his breast. '*43 
The use of SILENCE and SPEECH on the one hand; and the practising of 
ATTENDING (to office) or WITHDRAWING (from it) on the other, can be seen as the 
same manifestation of humanistic practice, which is summarised in the words of 
the GREAT LEARNING: 
'What the Great Learning teaches is that: 
td illustrate illustrious virtue, 
to renovate the people, 
and to rest in highest excellence ... ... 
The ancients who wished to illustrate illustrious 
virtue throughout the universe, first ordered well 
the state. Wishing to order well the state, they 
first regulated their families. Wishing to regulate 
their families, they first purified their own conduct. 
Wishing to purify their own conduct, they first 
sought to be sincere in their thought ... ... '*44 
*41 Ibid III, p. 43 
*42 Ibid IV, p. 57 
*43 Ibid VIII9 p. 115 




Since they took great care in both ordering well their state, purifying 
themselves and striving to be sincere in their own thought, so this showed in 
their'daily life and speech. 
ATTENDING AND WITHDRAWING: SILENCE AND SPEECH 
Instances of the use of 'SILENCE AND SPEECH' and 'ATTENDING AND 'i DRAWING 
FROM' (THE STATE'S OFFICE), can be found in Confucius' followera' thinking also. 
AB the doctrine of MEAN says: 
'When the kingdom is well-governed, he is sure; 
and when it is ill-governed, he is sure by his 
silence to hold back. '*45 
As Mencius said: 
'When it is proper to go into office, then go into-it. 
When it is proper to stay away from office, then retire 
from it. ' When it is proper-to continue in it long, 
then continue in it long. When it is proper to withdraw 
from it quickly, then withdraw quickly. That was the 
way of Confucius, these were all sages of antiquity, 
although I. have not been able to be like them -I keep 
46 
on trying to emulate them. ' 
Rooted in this humanistic ethical approach the charactoriatice of SILENCE, 
H, 'GOING INTO' AND 'WITHDRAWING FROM' are thus demonstrated. Menoiua al©o 
said: 
'A virtuous man who does not serve a sovereign whom he 
does not esteem, nor fully command a people of whom he 
does not approve. In a time of good government he takes 
office, and on the occurrence of confusion he retires ... 
*47 
*45 Ibid. Chung-3unS, XXVI, p.. 23- 
*46 Ibid. Mencius Chi chu, III9 p. 39" 
*47 Ibid. III, P" 39. 
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The same thinking also appears in the I-Chuan: 
-82- 
'The way of a virtuous man is that he either takes 
part in the affairs of state, or withdraws (in the 
proper time) and either keeps himself in silence or 
speaks out for the benefit of the public. '*48 
0 
Being without inclination to either side is called 'The Mean' -(CIIUNC). 
'The Mean' has become a popular word and idea in China. 
Between the two extremes of silence and speech, Confucius when necessary 
chose the Mean; sometimes expressing himself in speech, and sometimes in 
silence and so the highest form of expression in thinking was founded. Tien-tai's 
idea of 'the saying of non-saying, the non-saying of saying' o11Ieij rt ultl fo 
S+yke -bý 444v)(, 
As to cultivating one's virtue, Confucius and his followers usually preferred 
to keep silent and practise simplicity and not to pay too much attention to the 
acquisition of knowledge, with the reasoning and argument it entailed. But he did, 
when it was the proper time, carry out his principles by making speeches, or 
keeping silence when it was necessary for the benefit of the country. These are 
the very prominent characteristics of Confucianists' thinking, and springing from 
this ethical practical thought. 
B. IN TAOISM 
" In 1ao- t zu' s Thinking 
In comparison with the preference of saying nothing in Confucianist 
thinking, Taoism regards Silence and namelessness as the 'Tao' which is the 
ultimate Truth and existed before the Universe. 
The first sentence in the book of 'Lao-Tzu' says: 
'The Tao that can be spoken of is not the Tao itself, 
The name that can be named is not the name itself. 
The nameless is the origin of the Universe. 
The named is the mother of all things. '*49 
*48 The Text of I-thing, Hsi-t 'u Cha, i, It p. 287 




Lao-tzu described the ultimate Truth as 'Tao' which existed before ©peecho beyond 
the describable, and is Silent. Only after Tao . is split up into Subject 
and Object, then individual things with words or names arieo. 
Ae Lao-tzu eaya: 
'There was something undifferentiated and whole which 
existed before the Universe, soundless and formless, 
dependent on nothing and changolese. This state may 
be considered as the mother of the original form of 
substance. I do not know its name. I call it Tao. 
If forced to give it a name, "I shall call it GREAT*' 
*50 
What Lao-Tzu considered as the 'Soundless', 'Nameless 'Wordless' and 
'Changeless' are metaphysically indicative of the character of the Univorse'e 
original mother - Tao. 
Since TAO is the Ultimate Truth and is beyond words, Lao-Tzu says: 
'One who knows (the Tao) does not speak about it. 
One who speaks (the Tao) does not know it. '*51 
lGood men are not argumentative; the argumentative 
*52 
ones do not understand (the Tao)' . 
and so Lao-Tzu has the name attitude towards refraining from argument ne Contuciue 
and Mencius, but the former had a more metaphysical approach. 
two were more concerned with moral practice. 
Lao-Tzu also says: 
'The Greatest Voice has no sound©. 
The Greatest Fozin hau no shape. 
And TAO is hidden and nameleo©. ' 
The Greatest ekillo seem to be olumay. 
The Greatest eloquence seems to ntuttor. '*53 
Whilot the lattor 
'Through this I know the advantage of taking no 
action and the teaching without uordo. '*54 
*50 Ibid. I, p. 26 *51 Ibid. II, p. 65. 
*52 Ibid. II9 P" 93" *53 Ibid. II, p. 48. *54 Ibid. 
II9 p" 49" 
0. 
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As can be seen, Lao-Tzu's preference was for silence and he has the same 
ideas of 'Wordless teaching', 'the universe says nothing', as Confucius. The 
difference' between them is that Confucianism prefers practice. to speech and Lao 
metaphysically regards soundless as the greatest Bound and. Wordlessness as the 
origin of the ultimate Truth of the universe. 
Since the origin of the Universe is considered to be wordlessness, Lao='Tzu 
wishes to go back to these sources of life and identify himself with it. Although 
Lao-Tzu's attitude towards. non; action and silence i. s metaphysical, it still cannot 
go beyond practice which always tends to identify itself with truth. 
Such thinking can be seen at a deeper level In another chapter of Lao-Tzu: 
'Man modele himself after Eath. 
Earth models itself after Heaven. 
Heaven models itself after Tao. 
Tao models itself after Nature.! *55 
One of the results of this practical thinking is that most followers of Taoism 
are hermits who shun others and follow non-action and silence in daily life. 
The Taoist wishes to identify himself with, and become part of the original 
source. Lao-Tzu says: 
'After things reach their prime, 
They begin to grow old, 
which means the opposite of Tao. 
*56 Whatever is contrary to Tao will soon perish. ' 
'He who knows does not speak. 
He who speaks does not know - 
Close the mouth. 
Shut the doors. 
Blunt the sharpness. 
*55 Ibid. It p. 27. 
*56 Ibid. It p. 33. 
i 
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Untie the tangles. 
Soften the light 
Become one with the dusty world. 
This is called Profound Identification. 
*57 
-85- 
Do not go against Tao - Nature herself is wordless, nameless and soundless. 
Taoism's non-action and wordless thinking develops from this. Confucius' 
ethical identification and Lao-Tzu's metaphysical identification are both 
rooted in virtuous practice and preference for silence. Such practical 
approaches were also characteristic of the form of Buddhism which was Sinioized 
centuries later. 
2. I-n ; Chuang-t zu ts Thinking. 
Chuang-tzu was supposedly born about 120 years after the death of Lao-tzu. 
His thinking was built on Lao-tzu's and concentrated on the return to Nature. 
Although both Lao-tzu and Chuang-tzu considered-'words' as originally 
'wordlessness', there were still some opposing views. In Chuang-tzu's view, 
although he still preferred wordlessness to words and did not like to argue 
over what is right or wrong. In his' work on The Equality of Things, he defined 
words and silence as equal. For things are not only relative, they are identical, 
since opposites produce each other, likewise with 'words' and 'wordless'. 
He said: 
'Words are those that have something to say, 
but if what they have to say is not fixed, 
then do they really say anything; or do they 
say nothing? 
People suppose that words are different from 
the chirps of baby birds, but is there any difference, 
or is there none? 
*57 Ibid. II, p. 65 
'What does the way rely on to show us truth and 
falsehood? 
The way (Tao) relies on little achievements and 
words rely on vanity. 
How can words show us right and wrong? 
How can the Tao go away and not exist? 
How can words exist and not be acceptable? 
When the Tao relies on little practical achievements 
-86- 
and words rely on vanity, then we have the right and 
wrong of Confucius and Mo-tzu. '*58 
Like Mencius, Chuang-tzu did not approve of argument. But Mencius was 
forced to debate, and Chuang-tzu considered that it was not necessary. Since 
all the issues were originally equal, Chuang-tzu preferred to return to the 
original creation. 
On 'The Subject of Equality of Things', Chuang-tzu says: 
'There is nothing in the world higher than the tip of a hair, 
and Mount T'ai is tiny. No-one has lived longer than a dead 
baby, and the old man Peng-tzu (who was 800 years old when 
he died) died young. Heaven and Fürth were born at the 
" same time as I was and all things are in the same body 
with me. We have already become one, so how can I say 
anything, but just say that we are one, and say nothing. 
The one, and what I said about it, make two, and the 
original one make three. If we go on thie way then even 
the cleverest mathematician cannot tell where we will end, 
much less an ordinary man. If by moving from non-being, 
we get to there, how far will we get if we move from being 
to being? Better not to move, but to lot things be. '*59 
*58 Ibid. Chuang-tzu chi chiehg #, I, p. 9. 
*59 Ibid. Iq pp. 12-13. 
.. -- --"s -_ 
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Returning to the original state of things (which is Tao),. and letting things 
stay as they are, leads to 'Silence'. This is Chuang-tzu'a fundamental idea. 
His attitude towards silence can be seen much more clearly as follows: 
'In the case of the Spring and Autumn Age, 
in the records of the former kings (of past ages), 
the sages discussed but did not debate. So I say 
those who debated comprehend the true meaning. What 
does it mean? you ask. The sages saw all things whole. 
Ordinary men discuss their feelings among themselves and 
emotions before each other. 
' So I say, those who debate fail to see. 
*60 
He also said: 
'The great Tao is nameless. 
The greatest understanding is not spoken. 
The great virtiies are not virtuous: 
The greatest modesty is not humble. 
The greatest daring does not act. % 
If the Tao is made clear, it is not the Tao. 
If judgements are put into words, they are inadequate. '*61 
The same attitude towards the practice of silent thought appears in the 
following sayings: 
%'Who can-understand 
(the Tao) does not debate. 
The Tao that can be expressed is not the true Tao. 
If there is one who can fully understand this, 
He would be called the RESERVOIR OF BFAVIIJ. 1*62 
*60 Ibid. I pp. 13-14. 
*61 Ibid. I p. 114. 
*62 Ibid. It p. 14. 
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Chuang-tzu's ideal state would be the Reservoir of Heaven in which everything 
returns to its origin, where there is neither words nor speech nor differentiation 
and whoever reaches that ideal state is the sage. 
Confucianism and Taoism are the two main Schools in Chinese thought and 
are regarded as the two wheels on the axle of Chinese thinking; the one is 
ethical and the other is natural. They both concentrate-on the problem of 
practical human existence and both prefer wordlessness and silence without 
dispute, although they have reached this point from different starting points. 
Aa 




C SIMPLICITY AND SILENCE IN CHINESE DAILY LIFE w. 
Instead of disputing or. debating a question,. the Chinese traditionally 
repeat a commnon sentence: 'Do not argue, just to ask your own mind is enough. ' 
The idea of 'Asking your own-mind' can be considered as the reflection both of 
ethical introspection and spontaneous returning to one's origin. 
It was common in China to build an arch of honour or doorway for a chaste 
woman in honour of her wifely fidelity and filial piety, but a memorial stone 
or a monument built for a hero could hardly be found in the whole long history 
of the Chinese. Such a Chinese characteristic is a result of practical, ethical 
thought, which paid most respect to personal virtue. 
The predominant ethical practice of the Chinese is especially seen in the 
selection of officials. The ones who were good and virtuous were chosen to be 
ministers or high officers, and it is common for an emperor most respectfully 
to invite a hermit to be his minister. 
The table shown below gives a list of selected officers who were chosen 
because of their great filial piety or other virtues during the Han Dynasty. 
It demonstrates clearly that the Chinese people paid great respect to ethical 
practice. *63 
CHINESE DYNASTIES WESTERN ERA IMPERIAL EDICT X' 
Emperor 11Q6--tSdE3 




11th year Commission that district officers 
196 B. C. recommend good and excellent men 
suitable for appointment as District 
Officers for the first time. 
195 B. C. It was mandated that district officers 
were to recommend good and excellent 
men to be appointed officers for the 
second time. 
178 B. C. It was mandated that officers were to 
recommend excellent and virtuous men who 
could bravely offer advice to the emperor 
with a frank and outspoken heart, to be 
appointed as high officers. 
*63 Han Han S AZ"(History of i later Han Dynasty k fix, 
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Emperor Wen's 165 B. C. It was mandated that good and excollont 
15th year literary men be appointed an officers. 
The first year of 140 B. C. It was mandated that district officers 
the Chien-yuan period select men who'were good and virtuous 
of Emperor Wu. and could offer advice bravely to the 
emperor with an outspoken heart. 
The first year of the 131 B. C. Made it law that all permanent officers Yuan-kwang period of recommend two men to be appointed officers; 
Emperor Wu. one who had filial piety, another who was 
pure and honest. 
The first year of the 128 B. C. Instructed all officers that anyone of 
Yüan-shu period of them who recommended excellent men would 
Emperor Wu. be rewarded; and those who kept the 
virtuous men from becoming known would 
be punished. 
The first year of the 122 B. C. Ordered that virtuous scholars should 
Yuan-shao Period of be invited to become officers. 
Emperor Wu. 
The fifth year of the 106 B. C. It was mandated that junior officers 
Yüang-fung period of should recommend people who were capable, 
Emperor Wu. knowledgeable men to be state officers. 
The first year of the 86 B. C. Officers were sent to the provinces to 
Shih-yuan period of carry out the policy of selecting good 
Emperor Ch'iao. and excellent virtuous men as officers 
of state. 
The 5th year of the 82 B. C. It was mandated to recommend four men 
Shih-yüan period of to be state's officers, two of them wore 
Emperor Ch'iao. to be the good and excellent virtuous 
men, and the other two would be literary 
ones. 
The first year of the 73 B. C. It was mandated that district officers 
Pen-shih period of recommend two men who were literary and 
Emperor Hsuan. were born into a family of high degree. 





Th'! 3rd year of the 67 13. C. T. r, March, it was m: snciated that all 
Ti-c}, ieh pi-vi, -vi of n£firero should recommend men who wtu'o Emperor Hsuan. good, virtuous and loved by the people 
to be officers of state. In October, 
mandated officers were to recommend men 
who were good and virtuous with good 
moral character and heart to be advisers 
to the emperor. In November, mandated 
officers were to recommend men who wore 
virtuous in filial piety and well known 
by their fellow countrymen. 
The-4th year of the 62 B. C. High officers were sent to go to the 
Yuan-k'gng period of provinces to examine the district 
Emperor Hsuan. officers to see if they were loyal to 
the state and select men who werd 
capable and knowledgeable to be the 
state's officers. 
58 B. C. It was mandated that the prefectural 
officers should recommend good and 
virtuous men and one man who could work 
intimately for people to be officers 
of state. 
The. 2nd year of the 47 B. C. 
Ch'u-yuan period of 
Emperor Yuan. 
The first year of 43 B. C. 
the Yung-yuan period of 
Emperor Yuan. 
The second year 
of the Yung-yuan 
period. 
The 4th year of 
the Chien-ch'iao period 
of Emperor Yuan. 
The 2nd year of the 
Chien-shah period 
of Emperor Cheng. 
In the event of earthquake, mandated 
district officers were to appoint capable 
knowledgeable and educated men to be 
advisers who could infom the emperor 
bravely and frankly. 
Commissioned district officers were to 
appoint men to be officers of state 
who were humble, honest, simple and 
adaptable. -in-their daily life. 
42 B. C. In the event of eclipse, mandated 
district officers were to appoint two 
men to be officers, who were knowledge- 
able, educated and capable and who were 
good, virtuous and frank. 
35 B. C. Senior officials were sent round to select 
highly educated men of proven ability 
to be the state's officers. 
31 B. C. Mandated district officers wero instructed 
to select men to be officers of state. 
One who was good and virtuous, another 
who was to be honourable and upright. 
-') 
. Che 3rd y, -., +r ý)f the 30 B. C. In '. he event of ofr if pre and rnrt. h"iurikeg 
Chia: -shih p-riod of the Prime Ministar und the highout officer 
Emperor Hsuan. of the state and the district officers 
were mandated to select men to be state's 
officers who were good, virtuou©, 
honourable and frank to give advice 
to the emperor. 
... The 4th year of 
25 B. C. In the event of eclipue, mandated officers 
Ho-p'ing the period were instructed to appoint men who wero 
of Emperor Hsuan. sincere and generous to speak plainly 
to the officials or the emperor. 
The 2nd year of the 19 B. C. In cases of floods, droughts and the 
Hung-chia period. widespread epidemics, men were to be 
appointed to office who were both 
honourable, generous and straightforward 
in speech. 
... The 3rd year of 
1L B"C. Senior officers were sent to go round to 
the Yung-shih period. 
inspect and select two men to office, 
one who was sincere and good in virtuous 
practice and the other righteous. 
.. The first year of 
12 B. C. In the case of eclipse and falling 
the Yuan-yen period. meteorites, prefectural officers were mandated to select two men, one sincere 
and generous, and one who was-honest 
in heart and could speak out his 
principles straightly in remonstrance 
to the sovereign and officers. 
The first year of the 6 B. C. Ministers, dukes and the highest officers 
Chien-p'ing. period. of of the land were instructed to select 
Emperor Ai. men to office, one with sincere and filial 
piety, the other one with the ability to 
protect the government or the sovereign 
with loyalty and frankness. 
... The first year of 2 B. C. In the case of eclipse, 
dukes and 
the Yuan-shuo period of senior officers were instructed to 
Emperor Ai. select two men to office, one who 
should be good and virtuous, the other 
one who should be sincere and honest to 
tackle the problems with sincerity and 
frankness. 
The first year of the 1 B. C. In the case of eclipse, it was mandated 
Yüan-shih period, of that two men should be appointed who 
Emperor Ping. should be good and virtuous. 
'I'HR LA'T'ER HAN DYNASTY 
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The first year of the 30 A. D. In the cane of eclipse, mandated 
Chien-wu period of Dukes wore to appoint two men to 
Emperor Kwong-wuo office, one who wan Good and virtuous, 
nother who should be sincere and frank. 
... the 7th year of 31 A. D. In the cane of eclipse, it was 
the Chien-wu period. mandated that Dukee, Chief Magistrates 
were to appoint two men, one who was 
good and virtuous and another who wan 
sincere and frank to the office. 
... the 12th year of 36 A. D. It was mandated that the Lords were 
of the Chien-wu period. to appoint two men who were of out- 
standing knowledge and ability and 
another two men who were sincere and 
honest to be district officern to the 
central office of the state. 
It was ordained that snni*--" off.. rars 
were to select two junior officers 
who were pure and incorruptible and 
sincere in their duty to the state's 
office. 
It was ordained that the top generals 
were to promote two sincere and incor- 
ruptible junior officers to the state 
office every year. 
It was mandated that censors and Chief 
Magistrates were to promote two men of 
outstanding knowledge and full of 
practical ability to the office of the 
state. 
The first year of 76 A. D. On the occasion of a recorded earthquake the Chien-chu period the Grand tutor (the teacher of the Heir), 
of Emperor Chuang. Lords and ministers wore to select one 
good and virtuous man, one cincoro and 
frank and one who could frankly criticise 
and remonstrate the state's policy to 
the officers. 
.. the 5th year of 80 A. D. Should- there be an eclipse, select the Chien-chu period. one man who could frankly and straight- 
forwardly give constructive criticism 
and advice to the state. 
', 
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Thr" fi rst yf«ar of the 107 A. D. Should thore be an earthquake; mandated 
Yuue period of Emperor Lords and miniatere and senior officers 
An. were to select men who were good and 
virtuous and who were sincere and frank 
an officers. 
The 5th year of the 111 A. D. In the event of earthquake and eclipse, 
Yuug period of make appointments as above and promote 
Emperor An. ones with filial piety an officers. 
The first year of the 111 A. D. In the event of drought and locusts 
Yung-ch'u period of and calamities, mandated Lords and 
Emperor An. Magistrates were to select two men 
to office, who were sincere and straight 
of heart and character. 
The first year of the 121 A. D. Decreed the appointment of one man 
Chien-kwong period of who was virtuous to be an officer. 
Emperor An. 
The 3rd year of the 121 A. D. During a widespread epidemic in the 
Yen-kwong period of capital, it was mandated that Lords, 
Emperor An. Ministers and Chief Magistrates were 
to select two men to office, who should 
be good and virtuous and capable of 
petition to the office. 
The first year of the 132 A. D. A mandate was issued that the Chief 
Yin-chia period of Magistrate should select men to be 
Emperor Shun. officers who had filial piety, true 
incorruptibility, were educated and 
older than forty. 
The 2nd year of the 112 A. D. It was mandated that Lords and great 
Han-an period. Generals were to select a good and 
virtuous man, a sincere and frank man 
and one man who was deep in profound 
literature or truth to office. 
The first year of the ll4t A. D. In the event of earthquake, two men - 
Chien-klang period of were appointed, one who was good and 
Emperor Ch'uný. virtuous and the other a virtuous 
hermit as officers of state. 
The first year of 117 A. D. In the case of earthquake, it wan 
the Chien-ho period of mandated that three men be appointed, 
Emperor Chuan. one who was good and virtuous, one who 
could remonstrate frankly and bravely 




... the 3rd year of the Chien-h6 
period. 
The 2nd year of the 
Yung period of 
Emperor Huan. 
... the 2nd year of 
the Titan- period. 
... the 9th year of 
'the Yüan-hsi period. 
... the first year of the. Yung-k'ang period. 
The first year of the 
Chien-ling period of 
Emperor Ling. 
The 5th year of the 
Chien-an period of 
Emperor HsiO-n. 
149 A. D. Two men were selected to office, one 
who was good and virtuous and the other 
who was able to give constructive 
criticism and advice to the state 
bravely and frankly. 
154 A. D. In the case of earthquake, men were 
appointed to office as above. 
165 A. D. On occasion of eclipse, two men were 
selected, one good and virtuous and 
one sincere and frank. 
166 A. D. In the case of eclipse, mandate was 
issued to Lords and ministers and 
Generals to select men who had most 
filial piety to be appointed. 
167 A. D. In the case of earthquake and eclipse, 
it was mandated that Lords and Generals 
were to appoint wise and able men to 
office. 
168 A. D. In the occasion of eclipse, every Lord 
and every Magistrate was mandated to 
recommend one virtuous man to office. 
200 A. D. In the case of eclipse, it was mandated 
that all Lords were to select two men 
who showed most filial piety to be 
officers. 
Chief Magistrates were instructed to 
select one an as above to office. 
Official records also show as follows: 
'T'ung Pu was ten times recommended by the Prime Minister, 
three times by senior officers; then again was recommended as 
a good and virtuous man, as a sincere and upright man, as an 
educated man, and many times (recommended) as a virtuous man, 
but he refused to accept any of these official posts. His 
reason for rejecting the offers was "Not being healthy enough". ' 
*64 
'Fa-chun was selected for office by the Duke. But Fa-chur did 




had "filial piety and pure conduct" by a district official, 
and was three times appointed as an official scholar. None 
of these posts was accepted. 
5 ' 
From the table above, we can see that the most significant fact is that 
officers chosen were described as good and virtuous men, 'sincere and straight- 
forward and possessing filial piety. The criteria were all concerned with good 
practical ethical conduct but seldom with theoretical knowledge. The ßnperors 
in the Han period. paid great' respect to ethical merit. The people themselves 
paid even more respect to such merit. And because of the very nature of their 
virtues, many upright and virtuous men had no interest whatever in becoming 
government officers. Some of them even refused to take office. This preference 
for remaining as one of the common people instead of going into office, was a 
common attitude, and frequently found in-Chinese historical records. The foregoing 
references demonstrate three things: 
ý1) The sovereigns chose virtue as the criterion for the selection 
-of officials. This was a further characteristic of the practical 
-outlook engendered by the Confucianists' positive ethical thought. 
(2) The virtuous men's rejections of offioial appointments were 
manifestation of Taoism, which tends to lead men to withdraw 
from the world and-go back to nature. 
C3) As a result of the practical ethical thought of Confucianism 
and Taoism, 'Simplicity' and 'Silence' became one of the 






BUDDHISM DURING THE HAN DYNASTY AND ITS FORM OF EXPRESSION 
A.. THE CURRENT THOUGHT OF *. THE TIME 
a 
1. The Influence of the Yin Yang School 
Before Buddhism came to China, during the Han Dynasty, the current 
thought was that of the Yin Yang Confucianism. Tung Chung-Shu was 
regarded as the greatest Confucianist of the time. He expounded 
Confucianism in terms of astrology and cosmology with the 'Yin Yang' 
thought. *1 In addition, Yin Yang Confucianism tended towards the 
religious in their attitude towards Heaven, which seems to them like 
a God possessing a strong will. 
'According to a rough classification, where things in 
Heaven and Earth undergo abnormal changes, these are called 
"PRODIGIES"; lesser ones are called "visitations". 
Visitations always appear first and are then followed by 
prodigies. Visitations are the reprimands of Heaven; 
prodigies are its warnings. If humans thus reprimanded, 
still fail to understand, they are then made to feel awe 
through such warnings ... The source of all such visitations' 
and prodigies lie in faults that exist within the nation. 
Heaven sends forth fearful visitations in order to announce 
its reprimand. If a human, thus reprimanded, fails to 
understand these manifestations, strange prodigies then 
appear in order to strike him with terror, and if he still 
does not understand (the cause for) his fear, only then do 
misfortunes and calamities overtake him. From this may 
be, seen the goodness of Heaven's purpose and its unwilling. - *2 ness to bring rain upon humans. ' 
According to the above passage from the writings of Tung Chung-ahu, 
who is regarded as the greatest Han Confucian, the Yin Yang Confucianist 
concept of virtue is cosmic and astrological rather than ethical and 
humanistic. As a result, both of the first Chin Elnperors "Burning 
*1 Tung Chung-shu ( . 1r- ý c, 179 B. C. - c. 104 B. C. ). Wing-Tait Chan, 
'A Source Book in Chinese Philosophy', Ch. 14,272v and 'The 
History of the Former Han Dynasty', (Chien-han Shu ,: I-) Ch. 56, 
pp. 1-23. 
*2 The 'Ch'un-ch'iu Fan-lu' Luxuriant Gems of the Spring 
and Autumn Annals. ) Vol. 8, p. 
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of the Books'*3 and of the influence of Tung Chung-ehu'a Yin Yang 
Confucian ideology, many kinde of astrological art©, such an fortune 
telling, divination, the prognostication of calamities and the art 
of achieving immortality flourished throughout China during the Han. 
*4. 
2. The Ambition of the Emperors to achieve Immortality 
The Chin and Han emperors showed a great interest in the arts of 
divination and ardently pursued their interest in achieving immortality. 
They had a profound belief in the validity of the gognostication texte 
and in the efficacy of divination. 
Accounts of this are found throughout the Chinese official histories 
such as Shih-chi (Sau-ma Ch'ien's Historical Records and Pan Ku's 
Han-shu (The History of the Former Han Dynasty). In the Shih-chi 
the First Ch'in. Bmperor is described as follows: 
'The First Emperor (of Chin) then proceeded east on his 
journey as far as the border of the sea, stopping along 
the way to perform rituals and sacrifices to the various 
famous mountains and great rivers and to the eight 
divinities and their companions ... 
Prom the time of Kingq6Wei and Hsuan*5 of Ch'i, the 
disciples of Tsou-yen were very active in propounding 
their master's doctrine of the succession of the FIVE AGENTS '. 
When the ruler of Chin became an Emperor, the men of Ch'i 
accordingly explained to him this doctrine and hence it was 
that the first emperor selected water as the patron agent of 
his reign ... Thus from this time there appeared a host 
of men, too numerous to mention, who expounded all aorta 
*3 Ssu-ma Chien, 'Shih-chi' (Records of the Historian and moat 
other books on Chinese history. In the Chin Dynasall classical 
books were burnt by imperial order, except medical, cosmological 
and astrological works. 
*4 Hou Wai-lu, 'Chun kuo Ssu-hain Tung-shih' TM- 
General History of Chinese Thought. ) o., Fan Wen-lan, 'Chun kuo 
t'ung-shih' A Brief General Chinese Hiotory pp. 2140-2147. 
*5 Ch' i Wei and Häüan rXJ,, t , to 
s, 
*6 Tsou-yen, p 
*7 'Wu-hsing; the 'Five Agents' is one of the basic concepts of the 
Yin Yang School. These five are: metal, wood, water, fire and earth. 
They were considered to be the basic elements. 
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of weird and fantastic theories and went to any lengths to 
flatter the rulers of the day and to ingratiate themselves with 
them ... From the age of Kings Wei and Hsuan of Ch'i and 
King Chao of Yen, men were sent from time to time to not out*8 
to sea and search for the islands of Peng-lai, Fan-chang 
and Ying-chou. These were three holy mountains which wore 
supposed to exist in the Gulf of Pohai. They were not far 
from men, it was said, but the difficulty was that whenever a 
boat was about to touch their shores, a wind would always spring 
up and drive it away ... When the first Emperor of Chin united 
the empire under his sway, and journeyed to the sea, a countless 
throng of artisans of divination assembled and the use of the 
art of divination appeared throughout the whole empire .. 
The first emperor ordered some men to gather together a number 
of youths and maidens and send them to sea to seek for (the) 
divinities ... The following year, the empero; himself again 
journeyed to the sea, going as far as Lan-yak then, passing 
by Mount Heng, he returned to the capital by way of Sang-tang. 
Three years later he made a trip to Chieh-ehih on the coast, 
at which time he cross-examined the divination experts who were 
supposed to have gone to sea to look for the divinities. He 
returned to the capital by way of Shang. Five yearn later 
after this, he made a trip south to Mount Hsiang, then went to 
climb Mount K'uai-chi, along the coast on his way back, hoping 
to acquire some of the wonderful medicine of immortality brought 
from the three divine mountains in the sea. But his hopes were *10 in vain. When he had gone as far as Sandy Hill, he passed away. ' 
A similar attention by an Emperor to hie own longevity can be seen 
too in the record of the fnperor Wu of the Han in the Chih-chit 
!... Li Shao-chin *11 went and appeared before the emperor (Wu) 
to expound the worship of the God of the fireplace and explain 
his theory on how to achieve immortality through dietary restric- 
tions. The emperor treated him with great respect ... Li Shao- 
chun specialised in all arts of divination ... claiming that he 
could make the spirits serve him and prevent old age. He 
travelled about to the courts of the various feudal lords, 
expounding his arts of divination. He relied wholly on his 
ability to work divination and was clever at making pronounce- 
ments that were found to be curiously apt. When Li visited 
the emperor, the latter questioned him about an ancient bronze 
vessel which the emperor had in his possession. "This vessel", 
Li replied "was in tte2Cypress Chamber in the year of the reign 
of Duke Huan of Ch'i (676 B. C. )" When the ineciption on the 
vessel was deciphered, it was found that it had in fact belonged 
to Duke Huan of Ch'i. Everyone in the palace was filled with 
*8 P'i -1ai, Fand, chang, and Ying-chou 
1Ji. 
*9 it lrp. 
*10 Shih-chi, Vol. 8. 
*11 Li Shao-chýn` 
*12 Ch'i Huan KunS9 
Y 
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astonishment, claiming that Li must be a divinity who had 
lived hundreds of years ... Li Shao-chun then advised the 
emperor, "If you sacrifice to the fireplace you can summon 
the spirits to you, and if the spirits come to you you can 
transform cinnabar into gold, and you may drink and eat from 
vessels which will prolong the years of your life. 
With prolonged life you may visit the immortals who live on 
the island of Peng-lai in the middle of the sea. If you 
visit them and perform the sacrifices, you will never die. 
This is what the Yellow Emperor *13 did ... As a result, 
the emperor Wu for the first. time began to sacrifice in 
person to the fireplace. He despatched artisans to set out 
ct'" on the sea in search of the Divinity of An-ch'i Shang *14 
and the immortals of P'engylai; and attempted to make gold 
out of cinnabar and various kinds of medicinal ingredients. 
After some time, Li Shao-chun fell ill and died. The nperor, 
however, believed that he was not really dead but had transformed 
himself into a spirit and he ordered K'uan Shu, a clerk from 
Huang-ch'ui to carry on the arts of divination which Li had 
taught ... ' 
Such a belief in the arts of divination and fortune telling as well 
as the desire to achieve immortality-were popular throughout China during 
the Chin and Han. It was during the Han Dynasty that Buddhism first 
arrived in China. 
3. Taoism as a Religion and es a Philosophy 
During Han all euch beliefs as the arts of divination, alchemy, 
methods to achieve immortality etc. were called the doctrine of Huang- 
lao*15 i. e. a study of the Yellow Flnperor and Lao-Tzu. The Huang-lao 
doctrine included on the one hand pre-Ch'in Confucianism recast in the 
mould of Yin Yang cosmology and astrology, and on the other hand the 
doctrines of Lao-tzu and Chuang-Tzu which were also expressed in terms 
of Yin Yang religion, and which had become a domestic religion before 
the introduction of Buddhism. 
The fundamental aim of the Taoist philosophies*16 is to return to 
*13 Huang-ti 
. rý. 
*14 An-cIi Shang 1, x 
*15 Huang-lao Chih-chiao g% Chinese domestio religion under 
the name of Huang-lao during the times of the Chin and the Ran. 
*16 Tao-chia jii 
6 
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" one'o original nature which in the Tao it©elf. The Tao of Confucianiwm 
in the right way of action, moral, social, political and practical. 
The Tao of Taoism is practical too, but more metaphysical compared 
to Confucianism. The Taoiete considered Tao an the natural law or 
the fundamental principle of the universe by which all things are brought 
into existence. The aim of Taoism io to achieve identification with 
the Tao. Since the Tao in to be considered eternal, no a person who 
has achieved union with the Tao will also have achieved eternality. 
Lao-tzu says: i 
'The Tao that can be spoken of in not the eternal Tao. *17 The name which can be named in not the eternal name. ' 
In the theory of Tao, the idea of the 'Eternal' ie alway© present. 
'Which does one love more; fame or one's own life? 
Which is more valuable, one's own life or wealth? 
Which is worse, gain or loss? He who has lavish desires 
will spend extravagantly. He who hoards most will lose 
moat heavily. 
He who known when to atop is free from danger. Therefore *8 he can long endure. ' 
The aim of withdrawing from the world back to nature in to enable 
one's original nature (immortal nature) to identify with the Tao. Thie 
concept of Eternality in Taoi= hae the connotation of motaphynical 
transcending the material world and identifying with one'o original 
nature which in the Tao. 
The Tao ie eternal but how can it be achieved? One explanation 
is given in Lao-tzu as follows: 
'Between birth and death man comoe into life and gooa out 
of it to death. 
Three out of ten are companions of life. 
Three out of ten are companiona of death. 
And on just paeaing from birth to death alto three out of ten 
*17 Ch. I (Lao-tzu). 
*18 Ch. 114, (Lao-tzu). 
4 
'And for what reason? 
Because man constantly strives to prolong his life. 
I have heard that one who is a good preserver of his 
life will not face tigers or buffaloes, and in fighting 
will avoid weapons of war. 
The wild buffalo cannot butt its horns against him. 
The tiger cannot fasten its claws in him; and the armed 
men cannot thrust their swords into him. And for what 
reason? *19 Because in him there is no room for death. ' 
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During the Han-'Dynasty like Han Confucianism which was shot-through 
with ideas of the Yin Yang School, so the latter ideas also mingled 
with Taoism to form a new kind of eclecticism known as Tao-chiao, or 
the Taoist religion. This became prevalent about the beginning of the 
lot century A. D. The Taoist religion adopted the idea of Eternality 
from Taoism. When this was applied on the physical plane it led to 
the adoption of the ambition to achieve personal immortality. 
The Taoist religion considers that to obtain immortal life, 
certain undertakings are necessary. First, the body has to be 
nourished in order to suppress the causes of decrepitude and to create 
an embryo endowed with immortality. Second, the spirit has to be 
nourished and this involves meditation and concentration. 
Immortality can be achieved by controlling the material con- 
s1tuent elements which nourish one's body. There are some exercises 
which have to be practised regularly. They include dietary practice, 
to absorb the essence of gold or jade, enabling the body to be immortal. 
To nourish one's spirit, it is necessary to aid concentration and 
meditation by control of breathing in order to cultivate,. inner vision. 
Then will immortality be given birth to within one's physical body. 
The religious Taoists believe that if the above practices are 
carried out properly, one's body will certainly become immortal. 
*19 Ch. 55, Lao-tzu. 
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It will also become light enough to enable one to fly, and that 
one will become identical with the divinities. Together with 
these exercises, religious Taoists make sacrifice to and worship 
the Yellow Emperor and Lao-tzu.. This was the religious setting in 
China during the Han Dynasty, at the time when Buddhism was brought 
from India. 
B. THE INTRODUCTION AND EARLY DEVELOPMENT 
1. The Emperor Mingle Dream 
China's first contact with Buddhism began with Emperor Ming 
of the Han Dynasty (158-75 A. D. ) of whom it is told that he 'had the 
following dream: 
'One night in a dream Fmperor Ming saw a golden deity 
flying in front of his palace. Next morning he asked 
his ministers to explain the identity of this deity. One 
of them, Fu Yi, replied that he had heard that there was 
a sage in India who had attained salvation and was desig- 
nated "The Buddha". ý He was able to fly, and his body had 
a golden hue. Fa went on to say that the deity seen in 
the dream was this Buddha. The Emperor Ming accepted his 
explanation and dispatched envoys to Scythia to learn more 
about this sage and his teaching. His envoys came back, 
bringing with them the Sutra in forty-two chapters, accom- *20 
panied by two Indian monks, Xähyapa Matanga and Dharmaratna. ' 
Emperor Ming built the White Horse Monastery as a place of worship 
and to house the monks and sacred writings. 
*21 Although the White 
Horse Monastery is considered to be the first Buddhist temple, the two 
monks the first Buddhist monks, and the forty-two chapters the first 
translation of Buddhist writings in China, there is further evidence 
that Buddhism had already been heard of in China before this time. In 
fi. 




"5 Iý. CBTCC, 
Part II z I, PP- 30123-30132. 
*21 Mou-tzu Li-huo-lun HMC, I, p. 1. (Mou-tzu 'On the Setting of doubt&, 
collected essays on Buddhism) and Hou HanShu (The History of late 
Han Dynasty) Vol. 130. of. Z'ürcher's pp. 12-13, Tan's History, 
pp. 76-77 
41. 
Yuan Hung's work entitled 'Wei-lueh'*22 it Gaye: 
'Formerly in the first year g the Yuan-ehou era (2. B. C. ) *24 
under the reign of Han Ai-ti the official scholar Ching-lu*25 
received from Yi-tcun, Ambassador of King of the Yueh-chih 
the oral transmission of Buddhist scriptures. ' 
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If this is ao, it means that the knowledge of Buddhist scriptures had 
already been intrdduced to China before the White Horse Monastery was 
built. Similar reference can be seen in the history of later Han 
Dynasty as well. 
'An edict of Emperor Ming declared that "Prince Yin of 
Ch'u esteemed highly the profound sayings of the Huang-lao 
and the virtuous deeds of the Buddha. Prince Yin practised*26 
fasting for three months to worship Buddha and divinities. " 
Prince Yin was a brother of Emperor Ming and was made duke in A. D. 39 
by an edict of Emperor Ming. This is the earliest mention of a Buddhist 
community in China, which was already observing the practice of fasting 
and worshipping at the time of Emperor Ming's dream, which was 
considered 
as the beginning of the introduction of Buddhism into China. 
In a memorial which was written by Hsiang K'ai*27 in 166 A. D. to 
Emperor Huan *28 it was stated as follows: 
-t- a *22 Yuan Hung, Wei-lueh c? ý+, 
A. VA Hsi ung chuan 
(Quoted by Pei Sung-chins on the San-ku chili, published 
129 A. D. ) KSCV, pp 351-356" 
*23 Han Ai-ti 
*24 Ching-lu 
*25 - Yueh-chili 
*26 The Bio ah of Prince Yin of Ch'u, Hou H Shu 
Hou Han-chi (The records of later Han ýastY !! j- , KSCPTSS 
TC 370. X. pp. 121-122; Tung yung-t'ung's History, pp- 53-55" 
*27 Hsiang-kai It' ý 
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-105- in the palace there are eptablished the Buddha. This doctrine (the 
zd Buddha) is one of purity and 
"wu-wei" (non-activity), it values 
it diminishes the desires and banishes *29 
In the eyes of the Chinese of that time, Buddhism was but one of 
Huang-Lao's teachings. The Buddha was considered as one bf the divinities, 
similar to one of their ancestors such as Huang-; ti or Lao-tzu, etc. 
Moreover, most of the Indian monks who came to China to spread the 
knowledge of Buddhism and to translate the scriptures into Chinese 
were looked upon as technicians of the arts of divination. This 
*30 
can be seen in "Biographies of Eninent Monks". 
'An-clung, also named Shih-kao*31 is intelligent and diligent 
in study. He knows foreign*ý2oks, cosmology euch as the Five 
Agents, and Seven Luminaries of the dipper, the arts of 
divination, medical knowledge, even the language of birds and 
animals. Nothing of these he does not know. ' (Written by*33 
Hui-chiao, 497-554) 
An-ch'ing is considered to be the earliest eminent foreign monk 
and translator in China. Klang-seng_hui*3 his contemporary, was an 14 
important foreign monk who translated Buddhist sutras into Chinese 
during this time. An-Shih-kao in the preface of the sutras of An-pan 
shou-i-ching, K'ang seng-hui described An Shih-kao as follows: 
'There is a Bodhisattva called An-Shih Kao, his knowledge 
is extensive, he knows all the arts of divination, including 
the law of the movement of the seven dippers, the fortune 
and misfortune which is caused by influence of the force of 
wind and air, understands the knowledge of the earth-quake 
and landslide; he knows acupuncture and the arts of feeling 
the pulse; he knows how to diagnose illness by judging the *35 face of appearance, and understands all bird and animal languages. ' 
*29 Hou-han shu'``40 :1 60.18. Tung y-ung-t'ung, 'History', Pp. 55-57 
See 1261. 
*30 Kao-seng Chuan 
*31 An-ching, also named Shih-kao 
4, 
ß j, 
*32 Five Agents (Wu-hsing3_15: )q see 161; Seven Luminaries (Ch' i- 
yao. & ) one of the basic concepts of the Yin Yang School. 
*33 Hui-chiao, KSC, Vol. It p. 323, *34 K' ang-send-hui '4 AK An-nan Rhrni-i ('hin J* 
_;, 
I- , (ajr ene, one1 YT. TTT p 1e me nr IGo 
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There is another statement which describes two more contemporary 
famous foreign monks who were also translators: 
"T'an-k'o Ch'a-luo*36, when he was a little boy, was much 
more intelligent and wise than other people. He memorised 
poetry or books on a single reading. All cosmic knowledge 
concerned with wind, clouds, stars, the alternation of day 
and night, astrological prognostications and 'texts was fully 
understood by him. ' 
'The other, Klang Sen-hui ... is diligent in his study and 
earnest in his resolution. He mastered all the meanings 
of the Tripitaka sutras, and read through all the books of 
the six classics; he also studied most of the astrological *37 
cosmic and prognostic texts ... ' 
All these monks were famous translators at the time of the Han and 
Three Kingdoms; they all kn w something about astrology and cosmology, 
and were considered masters of divination. 
2. The Earliest Buddhist Thought in China 
Just as the foreign Buddhist monks were considered as masters 
of divination or disciples of Huang-Lao while Buddha was worshipped 
as one of the Taoist divinities, so the main content of Buddhism was 
thought of as a branch of Huang-Lao's teaching concerning the search 
for immortality. At first glance the idea of the indestructibility 
of the self and the circle of rebirth and karma appear to be contra- 
dictory. But at first the Chinese had difficulty in understanding 
the idea of repeated rebirth without some abiding entity linking the 
different stages. To overcome this difficulty they evolved the 
concept of 'shen-ling' OVO or the Indestructible Soul which is 
transmitted through successive rebirths. With this modification they 
found no contradiction between the idea of immortality in Huang-Lao and 
the teaching of Buddha. This illustrates the process by which most 
*36 T'an-k'o Ch'a-luo f*o, iZ 41. 
*37 Hui-Chiao, 'Kao SenA, -chuan', I, p.. 325. (The Biographien of 
Eninent Monks ESTCC XIII,. 96. 
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of the translations of Buddhist texts and their Chinese commen- 
tarier came to use Taoist terminology. Further light on this 
process is shed by tie 'Hou-Han-shu' and the 'Sutra of Forty-two 
Chapters' in the following passages: 
'Buddhism is a religion in the west, in India. "Buddha" 
means someone who is enlightened. His teaching teaches 
one to do good, not to kill or injure living things, es- 
pecially to purify one's own mind, to dispel evil desires. 
An adept is called Sramana. Sramana is hsi in Chinese. 
The meaning of hai is to dispel desires and to return to 
a state of Wu-wei (non-activity). Also one's spirit does 
not perish at death and will be repeatedly given a new form. 
All good and bad deeds will be given their due reward or 
punishment in following lives. ' They most value doing good 
and constantly refining their spirits by cultivating insight 
until they reach non-activity and become Buddhas. The 
Buddha's body is about sixteen feet high find of-a golden 
hue which shines brightly with. a combination of sunlight 
and moonlight. His manifestations are manifold and he is 
to be found in all places. So he can reach all things and 
save all living beings ... His scriptures number several hundred thousand volumes and his theories concentrate on 
non-action and non-being. Common people found his theory 
too profound to understand, and could not even guess at its 
meaning. Lords and Ministers were very frightened by what 
they heard about what he taught about death and after-life. 
The Buddha only took one meal a day, lodging under the tree. 
This doctrine is one of purity and void; it reveres Wu-wei 
(Non-activity), it values life and hates killing, it diminishes *38 
one's desires and casts excesses away. ' 
Here the non-activity (Wu-wei) and nourishing of the spirit of 
Huang-Lao are once more clearly manifestlul , . 
moth in respect lit theory 
and ceremonial. What we have is popular Taoism and astrology. Original 
Buddhist thinking was not accepted until the Three Kingdoms period after 
the end of Han. So as Hui-chiao wrote in his Kao-aeng Chuan: 
'In the state of Wei, although Buddhist scriptures are 
widely circulated, the misunderstanding of Buddhist theory 
had become customary. There were monks who had never been 
ordained and who had only shaven heads to distinguish them 
from the laity. When performing the ceremonies of fasting 
and confession they imitated the sacrificial rites. ' 
39 
*38 'The Memoires of Hsiang K'ai' (See '29') 
*39 Hui-chiao 'Kao Seng-chuan' and Jen Chi-yu, 'The Collected Essexs or, IAddl NM 
Vol. It p. 324. 
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Although Buddhism in its true form was not accepted during the 
Han, nevertheless it flourished throughout the whole of China by 
syncretising with domeetio ideas and religion. The evidence can 
be found in Chinese official historical records of SAN KUO CHIN: 
0 
'Chia-Jung 4C who was in charge of the grain transport 41 
in the region of Kuang-ling, Hsia-P'ei and 9 t. ß 
in which capacity he actually appropriated the revenues of 
these three prefectures ... He erected a large Buddhist 
, 
temple and he had a human effigy made in bronze, the body 
of which was gilded and dressed in silk and brocade. (At 
the top of the building) nine layers of bronze scales were 
suspended, 'and below there were several storeys with covered 
ways, which could contain more than three thousand people, 
who studied Buddhist scri tures. He ordered the Buddhist 
devotees from the region (under his supervision) and from 
the adjacent prefectures to listen and to accept the doctrine 
of Buddha. He exempted them from labour duties in order to 
make it attractive to them. As a result of this more than 
five thousand came to the temple from near and far, whenever 
there was (the ceremony of) "bathing the Buddha". He had 
always great quantities of wine and food set out (for dis- 
tribution) and mats were spread along the roads over a 
distance of several tens of miles. On such occasions some 
ten thousand people came to enjoy the spectacle and food. *42 The expenses of such a ceremony amounted to many millions. ' 
This text offers. a clear description of a Chinese Buddhist temple, 
gives us a glimpse of popular Buddhism at a rather early date, the 
organisation of-the temple, the numbers of Buddhist devotees, the huge 
size of the building and the large monastic community which probably 
consisted of Chinese monks. But the fact that wine was offered to the 
participants on festive occasions indicates that the Buddhism practised 
at Chai-jung's monastery was not pure Buddhism. These descriptions 
illustrate the saying of Hui-Chiao: 
'Misunderstanding of Buddhist theory had become customary. 
There were monks who had never been ordained and who had *43 
only shaved heads to distinguish them from the laity. ' 
*140 Chia-jung 
, 
San Kuo Chih EF&I -j , ". 
*41 Kuang-ling, Hsia-P' ei, Pj Nq;. kcjrq 
*42 an kuo chin (Wu-chih), N, p. 515; T6g Yung"t'ung'e 'History' 
pp. 7lr73" 
*43 See '39' 
3. Initial Response in China to the introduction of Buddhism 
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Since the Buddha and Huang-lao were to be worshipped at the same 
altar as equal deities, it can be seen that none of the ideas of Buddhism 
had been properly understood or described. There was. no criticism nor 
reaction to it until that found in the treaties 
_'Rua-hu 
Ching' at the 
end of Han. In the'Hua-hu Ching' it eayes 
'Lao-tzu went and entered the land of the barbarian to *44 become the Buddha. ' 
'The Buddhist sutras are on the whole similar in content to 
the Chinese Canon of Lao-tzu. This is because when Lao-tzu 
was able to get through the passes in the west and reached *45 India, he converted the barbarians into Buddhists. ' 
The appearance of Rua-hu Ching indicates that by this period Buddhism 
was popular enough-to attract the public and to cause the domestic 
tradition to take notice of it and react to it. But the reaction 
was only at the practical level among the traditionalists. No 
criticism which concerns Buddhist theory can be seen in Hua-hu Ching, 
dance Buddhist thinking was not understood by the Chinese people at 
that time. 
4. The First Acceptance and Defence - Mou-tzu's On the Settling of Doubts 
Mou-tzu's Li-huo Lun is a book consisting of 37 chapters which 
were written as a sort of defence of Buddhism. Its author was called 
Mou ün9 
146 
who wrote at the end of the Han dynasty. The main body of 
the treatise is in the form of question and answer. The chief questions 
are as follows: 
*44 See '31' 
t 
*45 P'ei Sung-chih 'San Kuo Chih'(The Commentary on the Three Kingdoms) 
quoted by P'ei-tzu-yeh in KSC; 'Taiehö isaikyo' VI, 152. 
of. Ziircher's pp. 430-31. ---- 
*146 Mou 'ýi ung c. 
0 
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(i) What does the term 'Buddha mean? 
(ii) If the teaching of the Buddha is so venerable and 
great, then why did the ancient Chinese sages Yao, 
Shun, Duke Chou, and Confucius not praotiee it? 
(iii) By shaving their heads, are not the Buddhist monks 
being unfilial to their ancestors? 
(iv) How does the Buddha know that when a person dies, 
he becomes reborn into another life? 
In answer to the first question: 
'The "BUDDHA" is one who is awakened, endowed with 
supernatural powere and untouched by fire, weapons, 
or impurities; while "The Tao" is interpreted as 
that which guides man to the realm of non-activity, *47 
or Wu-wei. 1 
In answer to the second question, Mou-tzu says: 
'Books are not necessarily the words of Confucius; a 
remedy is not'necessarily prepared by P'ei-Ch'ia (the 
most famous doctor of the fifth century B. C. in China). 
If a book is in accord with what is just, one follows it; 
if a medicine cures, it is good. The virtuous man accepts 
all these things to sustain him ... Yao rendered homage 
to- 
Yin Chou, Shun to Wu Ch'eng, Chou-kung (duke Chou) to Lu 
Wang and Confucius to Lao-tan (Lao-tzu). But none of them 
is mentioned in the seven classics. Now these masters 
are all sages, but comparing them with the Buddha is like 
comparing a white deer to a unicorn; a swallow to a phoenix. 
If Yao Chun, Duke Chou and Confucius accepted these as master, 
how much more should they accept and not reject as master 
the Buddha with his major and minor marks, gift of meta- 
morphosis and his supernatural limitless powers. The five 
classics render homage to justice, but there are things 
not found there. , 
If the Buddha is not found there, is 
that ground for suspicion? ' 
In answer to the third question, Mou-tzu uses a story to explain 
the filial conduct: 
'There was a father and a son who were crossing a river 
by boat. Midway, - the father fell into the water. The 
son pulled his father aboard the boat, then turned him 
upside down to get the water out through his mouth. By 
so doing he saved his father. Yet nothing could be more 
unfilial. If the son had insisted on observing filial 
piety, the father would have drowned. (In the traditional 
ideas of the Chinese, it was very unfilial-piety to seize 
and turn his father upside down. ' 
*47 Wu-weig (non-action), the borrowed word from Taoism and used 
for describing 'Nirväna''at that time. 
4 
, -111- In the answer to the last question about rebirth after death, 
Mou-tzu explained: 
'In death only the material body perishes, but a soul or 
spirit remains to live on. The body is like the leaves 
and roots of plante, while the soul is like the seed. The 
leaves and roots may wither and perish, but the seeds will 
continue to live for ever, producing new plants again and*48 
again. ' 
Compared with the 'Huo-hu Ching' which reacted against Buddhism, 
this shows that Buddhism had developed to a certain degree in China 
during the Han period. Mou-tzu's writings defended and criticised 
the ideas and practices and native cults and traditional Confucianist 
dogmas. It may be considered to be proof that the mint of indepen-. 
dent development had taken place in Chinese thinking during the Han 
dynasty, while the teaching of Huang-lao was still very much in vogue. 
5. The Form of Expression of Buddhism during the Han Dynasty 
Mou-tzu's treatise is the first defence of Buddhism in Chinese. 
In his writing, Mou-izu described the meaning of Buddha: 
'Buddha is one who is awakened and endowed with supernatural 
power' 
'untouched by fire and sword' 
'guides men to the Tao' 
'-to the realm of Wu-wei' etc. 
All these terms were in popular usage to describe the arts of divination 
of Huang-lao's doctrine in the Han dynasty. Although Mou-tzu's work 
is the first in the history of independent Buddhism in Chinese thinking, 
it still did not show understanding of Buddhism as it really is and Mou- 
tzu'a work does not have its own terms or words to express itself or 
to describe the ideal state of 'Nirvana'; it has still to borrow the 
word 'Wu-wei' from Taoism. 
*I8 Seng-yu, 'Hung-wing Chi'? iUA # (The Collected Essays on Buddhism) 
TS, LII, pý 
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Aa it hae been mentioned above, the tome of words which were ueed 
to explain Buddhism in China were all borrowed from the terminology 
and ideas of Yin Yang Confucianism or Taoism. Since Buddhism was 
only considered to be another aspect of the Huang-lao doctrine or 
another kind of astrology, no Buddhist teaching was understood at that 




GROWTH AND DOMESTICATION 
THE INITIAL CONTACT AND THE MODE OF EXPRESSION OF BUDDHIST THOUGHT 
DURING THE CHIN DYNASTIES 
A. The Popularity of Metaphysical Learning and 'Pure Conversation' 
1. The Popularity 
The Han Dynasty was the period in which the study of the 
apocryphal and prognosticative texts and the religion of Huang-lao 
was most prevalent. A later development was a revival of Taoism 
in the Wei-chin, dynasties. *ý 
This revival of Taoism was known as 'Hsiian-hsiieh' and 'Ch'ing- 
T'an. *2 Such learning occurs in the thought of Lao-tzu, for instance 
in which he regarded the Tao as the 'Hsüan of Hsüan' (the metaphysic of 
metaphysics). 
*3 Scholars of the time expressed themselbes in meta- 
physical terms and in conversation concerned with the thought of Taoism. 
This style of expression is called 'Pare Conversation'. 
The most outstanding contemporary scholars were: Wang Pi, Ho Yen, 
ng, and Hei K'ang. The contents and the popularity of Kuo Heid 
Hsüan-hsüeh and its Pure Conversation can be seen in historical records: - 
V 
In the year of Cheng-shih*5 of the Wei Dynasty, Ho-Yen, Wang 
Pi and other scholars wrote commentaries on Lao-tzu and Chuang. 
tzu's theories. They considered that Wu-wei (Non-being) as 
the ultimate reality of all beings (which is YU-WEI). WU is 
the mother of all beings on which Yin and yang are dependent *6 
and in which they manifest themselves. ' 
*1 Hou Wai-lu11OI-A et al., 'Chunk-kuo asu-hsiang t' ung+-shin' , III9 
pp. 263-306; Pung's 'A History of Chinese Philosophy' 
*2 "514 Z, Ibid, PP- 77-9t. 
*3 x qt Lao-tzu, ch. 1. 
*5 
*6 Ch'in-shuF Biography of Wangyen U1-r1 , III, p. 75. 
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it (Wu), the virtuous men established and developed themselves 
and the weak men (managed to) survive, and so the uee. of the *7 WU-WEI is unlimited ... ' 
'... Wei"-chin' frequently asked Lo-Kuang about the existence 
of dreame. 7- Kuang replied: "It is thinking. " Chiai said: 
"It is a state in which one's spirit and body can contact 
each other. How can dreaming possibly be thinking? " Kuang 
replied: "Because dreaming is caused by thinking. " Chiai 
thought about what Kuang had told him for a whole month, but 
did not comprehend what Kuang had said, and he fell ill by *8 thinking too much about the problem ... ' 
The great interest in Pure Conversation and its popularity can be 
seen more clearly in the following statements: - 
'When scholar Wei lectured on the theory of Tao, the audience 
was convinced and paid homage to him three times ... ... Scholar Wei-chia had understood "Ming-li" (The principle of 
names) when he was young. Wei completely went through the 
theories of Lao-tzu and Chunag-tzu ... He usually discussed 
with Wang Tttn ' overnight or talked for the whole day, and *10 
eventually fell ill as a result. ' 
Pure Conversation not only flourished in scholars' discussions but 
also was popular among ministers and high officials as well: 
'General Yin *11 and Prime Minister Wang-Tý 
called 
a meeting 
to which scholars and the highest of the land came. They 
were the Duke Huan-wan, officials Watia j4ong, Wang, Ou, Mr. Shih 
Hai etc. The Prime Minister stood up and said: "Let us 
discuss truth and analyse metaphysical theory. " The Pure 
Conversation continued between them until dawn. The Prime 
Minister and General Ying questioned and answered each other 
on their theories ... The Prime Minister eventually sighed 
"All speeches were not fully understood, because the former 
scholars and teachers had failed to comprehend basic principles 
and could not give satisfactory explanations. Now we fully 
understand because you have made the points so clearly that 
you are the voice of our time. Next morning, the Duke Huan- 
wan told other officials and friends: "Last night I heard the 







JLti was very uItiereatilng ana wonaeriw. inaeea. "- " a'2 
*7 Ibid, p. 75 
*8 Hou wai-lu et al. 'Chung-kuo ssu-hsiang t'ung-shih', III, p. 76; 
The Biography of Yüdn-kuena. SSITY )QCXVI. 
*9 1 
*10 Seei 1781 
*11 A -IJ 
*12 Thedwitr, of Literature, SSITY. 
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The foregoing quotations demonstrate that metaphycical'conversation 
wan popular, and echolarn and offioial8, and even the Prime Minister, 
were deeply absorbed in it. 
2. The Reason for this Popularity 
Why did Heüan-hsüeh and its expression 'Pure Conversation'- become 
so popular in the time of Wei-Chin? There were two main causes. 
Firstly, and historically speaking, it should be realised that at the 
end of the Han, China was divided into three kingdoms. As a result 
of continuing warfare and repeated floods and droughts, society was 
*3 People were suffering and the population in confusion and disorder. 
was reduced to its lowest point. 
*14 Scholars withdrew themselves, 
and sought freedom and security. The spirit*of the time was such that 
the thinking of Taoism with its key idea of returning to nature where 
there is peace and non-action, became popular. Also, scholars at that 
time preferred to use insight and be spiiitually free rather than to 
involve themselves with politics and so endanger themselves. And also 
this disorder and confusion gave an opportunity for the revival of Taoism. 
Secondly'from the philosophical point of view, another main cause 
of the blossoming of 'Pure Conversation' was the 'BURNING of the Classics' 
by the Chin dynasty. During the period of the Han most Chinese people 
had to make great efforts to re-write the works of Confucius and the 
commentaries. As this process developed, eventually, two hundred 
thousand words were used to comment on the names 'YAO' and 'SHUN', 
which had been mentioned in Confucius' sayings. Such tedious and 
endless studies in Confucianism had been accumulating like a heavy 
weight on the Chinese mind during the Wei-Chin dynasties; until it 
became difficult for them to go further, and they had to find a way out. 
*13 Hou Wai-lu et alp !h lna=ku ýi- anS t' ßhih', III, PP- 38-45" 
*14 Pan Wen-lan, ' Chung-kuo t' ung-shih' chien-pen' , III, p p, 4,2 7- 434. Chin-au, XL, p. 16. 
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They eventually turned their attention to the spontaneous (naturalism) 
of Taoism, to set their spirit free, to help them recover their own 
equilibriuml"and to sharpen their imagination. By free discussions 
and Pure Conversation on the subject of Taoist metaphysics they freed 
themselves from the rigid studies of Confucianism. An instance of 
this type of thought is refleoted in the saying of T'ao-Yuan-wing, 
one of the famous contemporary poets: 
'The gentleman who called himself "FIVE WILLOWS" liked 
to read books very much, but he never gave much study *15 to details. ' 
This characteristic of Mr. FIVE WILLOWS illustrates the spontaneous 
thinking of Taoism and the free and easy spirit of the time. 
3. Facets or Terminology) of Taoism most concerned with Buddhism 
WU and YU, WU-WEI and YU-WEI, and CH'I-WÜ are the three main concepts 
of Lao-tzu and Chuang-tzu, and were discussed and developed by the Wei- 
Chin thinkers. They were also borrowed to explain early Buddhism in 
China. 
(i) Wu and Yu. WU means non-being, ' or non-existence, and is opposite 
to YU which means BEING, or EXISTENCE. According. to Taoism, 
'Tao' is WU (non-being), unnamed, not an object, but the 
origin. of all beings. It exists everywhere without 
having subjectivity or objectivity. It is the source 
of creation. Yu is the very beginning of subjects and 
objects. As Lao-tzu said: 
'The nameless is the origin of universe. The named is *16 
the mother of all beings. ' 
'The Tao produced the one (BEING). The one produced the 
two (Subjects and objects). The two produced the three*17 
and the ten thousand beings ... ' 
*15 To Yüan-ming1 TI, 
)I- i 
1j U, 'Biography of Mr. Five Willows', Chinese 
Classic Essays. 
*16 Lao-tzu, ch. I. 
*17 Ibid. ch. 41 
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The echolare of Wei-Chin period adopted this idea and went 
a step further to give it a new meaning, such as Kuo-geaing'e 
co=entary on Chuang-tzu, which says: 
'Tao is everywhere, but having no being. It is NON-BEING. ' 
'... In existence, what came first? It was BEING. We say 
that Yin and Yang are prior to all beings, but Yin and Yang 
can say that 'TZU-JAN' (Nature) is prior to beings and all 
existence, and implies the nature of beings. ... We may say that Tao is prior to beings, but Tao has no being. Since 
it has no being how can it be. prior to beings? We do not 
know what is prior to BEING, but life goes on, BEING and *18 NON-BEING exist spontaneously. There is no creation. ' 
Lao-tzu's thought considered that BEING came from NON-BEING which 
is something; Kuo Hsaing'a view is that NON-BEING is really 
nothingness. 
In contrast to Kua, Ssiang's view another famous contemporary 
thinker Wang Pi insisted that NON-BEING is the real source of BEING 
and beings. Wang Pi said: 
'All things come from BEING, and the origin of BEING is NON- 
BEING. In order to fully comprehend being, it is necessary 
to return to the origin which is NON-BEING. ' *19 
The, ideas BEING and NON-BEING had become a part of the popular 
subjects being discussed in 'Pure Conversation'. In the eyes of 
scholars and monks these two ideas were identical to the Buddhist 
concepts of EMPTINESS and PHENOMENA (Form). This will be discussed 
later. 
(ii) WU-WEI and YU-WEI 
Other popular concepts of the time are those of WU-WEI and YU-WEI, 
which came from Lao-tzu: 
'... Therefore a sage manages affairs without action, and *20 
preaches doctrines without words. ' 
*18 
. 
Kuo-hsiang, 'Chuang-tzu chü (Commentary on Chuang-tzu), III9 p. 15" 
*19 Wong P, i. ? 63, 'Lao-tzu hsiang-. pen' (Commentary on Lao-tzu, Part I) ch. I. 




'The cunning ones avoid action; by -acting without action1*21 
all things will be in order. ' 
'When one deeiree to take over something, I see that one 
will not succeed. (The nature ol)the universe is a 
spiritual thing and should not be acted on. Be who 
acts (on it) harms himself. He who tries to hold (some- *22 thing) loses. ' 
'Non-being penetrates that in which there is no apace; 
through this I know the advantage of taking no action. ' 
*23 
'Few people in the world can understand the principle 
which is without words and the advantages of taking no *24 
action. ' 
'He who takes action fails;;; he who grasps things loses. 
For this reason sages take no action and therefore do not *25 
fail. Grasp nothing and therefore do not lose anything. ' 
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According to Lao-tzu, Non-action (WÜ-WEI) meant) taking no 
Conversation. Some of the traces of Ch'i-wu can be found in 
I-Ching, and the Chung-yung. 
This idea in the thought of Wei-Chin dynasties was really 
inherited from Chuang-tzu since he had emphasised the equality 
of all things. The scholars of the Wei Chin dynasties mainly 
0 
action, not interfering, but letting things go according to their 
own nature, manipulating themselves. In contrast to non-action, 
there is ACTION (YII-WEI)*26 which is the opposite to the natural 
and is artificial. In other words, NON-ACTION means that things 
exist in themselves. 
(iii) The Idea of CH' I-WU (The equality of things "I 
t'%)) 
The idea of Ch'i-wu is also one of the favourite concepts 
of the 'Dark Learning' and it is an expression used in Pure 
*21 Ibid, Ch. 40 
*22 Ibid, Ch. 42 
*23 Ibid, Ch. 43 
*24 Ibid, ch. 63 
*25 Ibid, Ch. 64 
*26 See chapter II (of this article) 




Chuang-tzu'a treatise 'On the Equality of Things'. 
Chuang--tzu equalises 'Large' and 'Small': 
'There i's nothin in the world larger than the tip of 
a hair, and the 
(Great) 
mountain T'ai is (not large but) *27 
tiny. ' 
'Long' and 'Short' of life spans 
'It does not matter how long one's lifetime is; it is 
no different from the lifetime of a dead baby; there- 
fore the old man P eng 28 although he lived eight hundred 
years, he can still be considered to be the same as the *29 
dead baby. ' 
All material things and human beings are equalised: 
'Heaven and earth were born at the same time as me and 
are part of the same body. We have already become one; 
so- how can I say anything but say that we are one. ' 
'Right' and 'Wrong' and 'True' and 'False' are equalised: 
'How can Tao be so obscure that there should be no distinction 
between truth and falsehood? How can speech be so obscure 
that there should be no distinction between right and wrong? 
Where can you go and find Tao not to exist? Where can you 
go and find speech is impossible? Tao is obscured by petty 
arguments and speech is obscured by flowery expressions. 
Therefore, controversies arose between Confucianists and 
Taoists, each school regarding as right what the other 
considered as wrong, and regarding as wrong what the other 
considered as right. *30 
There is no better way than to use the Light of Nature. ' 
The distinction between 'This' and "That': 
'There is nothing that is not 'That' and there is nothing 
that is not 'This' ... Therefore I say that the 'That' 
is produced by the 'This', and the 'This' is produced by *31 
the 'That'. This is mutual production. ' 
-119- 
*27 Kuo-hsiang, 'Chuang-tzu chu -', It pp. 
45-46; KHCPTSSPC 
'Chuang-tzu chi-chih', II, p. 13-114. 
*28 Pa., j-tsu. j Tg 
*29 KECPTSSPC. 'Chuang-tzu chi-chih', II, pp. 13-15" 
*30 Ibid. - 
*31 Ibid. 
Death and Life are equalieed: 
'... Nevertheless, where there is life, there is death, 
and there is death where there is life. 
When there is possibility there is impossibility, and 
when there is impossibility, there is possibility. 
Because-of the right there is wrong and because of the 
wrong there is right. The sage does not proceed along 
these lines (of right and wrong, and no forth) but *32 illuminates light with' nature, this is reason. ' 
-120- 
From the viewpoint of Chuang-tzu things are not only relative, they 
are identical, since opposites produce each other and affect each other. 
Up to the time of Wei-Chin scholars discussed and commented on this 
idea, and developed it a step further. Thus Ch'i-wu became one of the 
main subjects of Pure Conversation. Kuo=Hsiang' who was regarded as 
the best commentator on Chuang-tzu said: 
'We can best show there is no distinction between 'Right' 
and. 'Wrong' by setting one thing against the other. In 
so doing, we see that all things agree in that they con- 
sider themselves to be 'right' and the other to be 'wrong'. 
Since each agrees that all the others are 'wrong', therefore 
there can be no 'right', and since they all agree that they 
themselves are 'right', therefore there can be no 'wrong'. 
How can it be shown that this is so? If there is absölute 
'right' in the world there should be none that consider it 
to be 'wrong'. If the 'wrong' is really absolutely 'wrong' 
there should be none that consider it to be 'right'. The 
fact that there are uncertainties between right and wrong, 
and a confusion in' distinctions, shows that the distinctions 
between right and wrong are due to bias and all things are 
really in agreement. In our observation, we see this truth 
everywhere ... All things function according to their own 
nature and express themselves accordingly. There is no*33 
distinction between 'right' and 'wrong'. ' 
To sum up, the ideas of Ch'i-wu mean that although there are myriads 
of things and fozms, they affect each other in many ways according to their 
own nature, which is WU (Non-being). Therefore things are equal by nature, 
and there is no differentiation between one thing and the other. 
As the Chinese had these traditional concepts of Ch'i-wu, Yu-wu, 
*32 Ibid. 
*33 IKuo-hsiang, 'Chuang-tzu chu_. ' , It pp. 
45-46. 
" -121- Yu-wei and Wu-wei in their mind, they were easily attracted by and 
L 
interested in Buddhist Prajnä theories which described all things as 
phenomena, unreal and empty by nature. All things are eventually equal 
since all share the same level of EMPTINESS. Thus the thought of Prajnä 
and the metaphysical learning of Taoism developed harmoniously, as did 
the friendship of Chinese monks and scholars; each influenced the other. 
B. The Intimate Relationship between Famous Scholars and Eminent Monks 
During the periods of Wei-Chin, monks and scholars had a very 
intimate relationship. Firstly, they were intimate friends. Secondly, 
their thoughts and teachings were close and inseparable. This intimate 
relationship gave rise to the mixture of Taoism and Buddhism. 
The close contacts between contemporary scholars and monks are 
illustrated as follows: 
'Po Fa-tau is intelligent and has natural ability and 
no-one can be compared with him ... He deeply studies the Prajna sutras, and absorbs very profound principles 
from them ... He, discusses Taoism quite often. 
(with 
contemporary high officials and scholars when it is a 
quiet night or tranquil morning. ) At that time the 
western court had just been established, and there were 
many men of great ability; magistrates and gentlemen of *34 
eloquence, all acknowledging his-far-reaching intelligence. ' 
'Chin Hsiao-lung, the monk, Y'ian Chan, Yu Kai*35 and the 
other five scholars were very close friends and were called *36 "The Pa-ta" (the eight intelligent ones). 
'The monk, Chih Tao-lin, and General Yin went together to 
the mansion of Prime Minister Wang. The Prime Minister 
said to them: "Let us try to hold a debate; but in 
discussing the theme of TALENTS and NATURE, General Yin's 
ability is as impregnable as the Hsiao-han Pass. You, sir, 
must be careful! " At first the monk, Chih Tao-lin broached 
a different subject to distract him, but later Chih Tao-lin 
walked unaware into Yin's trap. The Prime Minister patted 
Chih Tao-lin's shoulder and smiled, saying, "This is really *37 his forte; how could you ever compete with him? "' 
*34 KSC. Biography of Po Fa-tau* jýý1L1 IV, p" 350 
*35 & FTC ,j. x, 
*36 Hou Wai-lu et al. 'Chunrzýkuo ssu-hsiang t'un shih', III9 p. 423. 
*37 SSITY, The Biography of Chih Tao-Un i '( Ný PP- 348-349" 
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The above anecdotes illustrate that the monks, noblemen and scholars 
were intimate friends. Their manners and interests were similar. 
adept in 'Pure Conversation'. 
The teachings of Taoism and Buddhism were even more close and 
inseparable than the friendship of monks and scholars. 
'The monk, Po Fa-tsu excelled in most of the secular 
learning (of Taoism and Confucianism). He also had *38 
a thorough understanding of Classical texts. ' 
'. The monk, Chu Fa-ya in his youth had excelled in 
secular studies. When he grew up, he became well- 
versed in Buddhism. Young scholars of the aristo- 
cratic families came to him for information and 
instruction. Since his followers were also well-' 
versed in secular studies, but had not yet become 
conversant with the principles of Buddhism ... Chu Fa-ya took the Prajta sutras and compared them with 
the secular literature of the time in order to clarify 
their meaning. By drawing parallels with the ideas of 
native thought and Buddhist concepts he was able to make 
it easier for people to understand the meanings of 
Buddhism. This technique is called "Borrowing Terminoff 
lbgy" or "Matching Meaning". ' 
39 
The monk, Hui-yüan at an early age gained a comprehensive 
knowledge of the six classics and especially excelled in 
the literature of Lao-tzu and Chuang-tzu ... When he was twenty-four, he attended a sermon where guests who 
listened to the lecture on the sutras raised an objection 
against the meaning of the REALITY of objects. The 
debate lasted-some time but the audience's doubts and 
lack of understanding became deeper. Then Hui-yuan 
adapted a corresponding idea from Chuang-tzu by way of 
analogy, and so the confused. audience were able to grasp*40 
the concept. ' 
C. The Six Schools of PrainA Thought 
They were 
The six schools were: the school of Pan-wu, the school of Chi-se; 
the Shih-han, the Huan-hua, the Hein-wu and the Yuan-hui. 
*41 
*38 See '31' (& '29') 
*39 Ibid, Biography of Chu Fa-yä,. 
ký'. YI, p. 363. 
*40 KSC. Biography of Sik Hui-yüanf-,, I"j VI, p. 358" 
. 'v *41 The names of the Six Schools are listed in Seng-jui's 
introductory passage to 'Hsu ffound in Po-chang's 
work in the CSTCC collected during the Liang Dynasty. This book had 
been lost, but the passage and lists were quoted by Yuan-K'ang, 
in his commentary on a passage in Hui-ta'sºt, ii& introduction of 
Chao-lun. cf Liebenthal's 'Ch ao-lun' pp. 133-1314. 
(i). The School of Pen-wu -123- 
The master, Tao-an*42 the founder of the School, said: 
When the Buddha appeared in this world he proclaimed 
"NON-BEING" 'as the main tenet of his teaching. All 
the profound Va`ulya: sutras emphasised that the five 
skandas were originally non-being. There had been 
speculation for a long time that NON-BEING had preceded 
the very beginning of all things. "Emptiness" is the 
source of all existence. If people can emerge from the *43 
state of "BEING" into "NON-BEING" they become free. ' 
I 
I. Tao-an's view clearly reflects his Taoist background, and so 
'NON-BEING' and 'EMPTINESS' were considered to be identical. These 
are the main ideas of the Pen-wa School. 
(ii) The School of Chih-se*4 
Chi Tao-lin, the founder of the School, said: 
'Beings are conditioned - they do not exist by themselves. 
Aä they do not exist by themselves, beire are empty. 
But beings are different from EMPTINESS 
(since 
they are only 
conditioned to be empty). Likewise, Non-being is con- 
ditioned, it does not exist by itself. As non-being does 
not exist by itself, Non-being is not non-being itself. 
Thus non-being is no other than Being, and so, Emptiness 45 
is no other than being. ' 
This school identified Non-being, and Emptiness with Being. In 
the eyes of this school, the concept of FXPTINESS in the sutras 
has the same meaning as BEING in Taoism, and implies that there is 
r" 
no such thing as EMPTINESS. 
(iii) The School of Shih='han 
The representatives of this school are the Monks Yü Fa-kai 
and Cht, Tao-lin. 
6 
Ch'i Tao-lin said: 
'The whole universe is the abode in which we live and our 
life-span is like a dream in a long dark night. The Con- 
sciousness is the subjectivity of the great dream of our 
lives. All objects we have seen, are all in this great 
2 tc*. 
000 TO. 
*143 Chi-tsang 'Chuan-kuan lun-su' (ICadhyamika Karikas) TS. LXV, p. 29. 
*I44 Tan-chi, 3 '. h KSCH, 24. MSCH, 16,5. T' ang (1938) P. 721. 
*45 Chih Tao-ling ! Chi-se vu-hsiian lun' (On Wondering about the Profound 
Meanings of Chi-se) TS, LXV, p_. 94_; Chi Miao-kuan chang(The 
Essays on Perfect Meditation or Insight) TS LXV, p. 152. 
-6 
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dream. As soon as one awakens from this DflEAM, the 
long night grows into dawn, then all delusions and 
the whole universe become Non-being, that is EMPTINESS. 
At this point of time one's mind is now fully enlightened, 
and is born from non-being. There is nothing which is *47 
not born from it. ' 
The teaching of this school is that Consciousness is not empty, 
although it is full of illusions, like dreaming. They also believed 
that NON-BEING and EMPTINESS were the same thing. 
(iv) The School of Huan-hua 
The monk Tao-i., the founder of this school*48 said: 
'All things are like phantoms. This is called "Worldly 
Truth". The SHEN (one's spirit or soul) which really 
exists, is not empty. This is called "The Ultimate 
Truth". If the SHE! (One's spirit) were also empty, to 
whom could the teaching (of the Buddha) be taught? Who 
would there be to cultivate or practise. himself in Tao? *49 Therefore, we know that the "SHEN" itself is not empty. ' 
The foregoing quotation may explain the immortality of the Soul 
rather than comment on the concept of EMPTINESS. It is impossible 
to conceive that this immortality can be EMPTY. 
(v) The School of Hsin-wu 
Chi Min-tu, Chu Fa-ya and Tao-hen (Liu r4nin 1) were the 
representatives of this school*SC The main ideas of this school 
are: 
1 
'What we call "BEING" is really appearance, whilst what 
we call "NON-BEING" actually does not exist and has no 
appearance. Therefore what does exist is not "NON- 
BEING" which does not exist. Non-being which does not 
exist is completely different from BEING which does exist. 
Hence things are really themselves. Beings are actual 
BEINGS. When the sutras say that things are unreal and 
they are empty, it only means that if someone does not 
pay attention, the external things are empty to him and 
so his mind is free from attachments. How can we say 
that the principles of EMPTINESS in the sutras really *51 
means that things are naturally empty? ' 
*47 Chi, ',. -tsang, Chung-kuan lun-su. TS XLII, p. 29; Ancho, Chung-lun 
BU-chi (sub-commentary on the 'Chung-kuan lun-su') TS, XLIV, p. 95" 
*48 
*49 See '147'. 
per 
*51 Chih-tsang, ChunA-kuan Lun-su. TS. XLII, p. 914" 
-125- The above suggests that things are not empty by nature. They 
are merely 'Empty' to a particular individual under certain conditions. 
(vi) The School of Yuan-hui 
Yü Tao-sui*52 the founder of this School, said: 
'As a result of basic conditioning factors, "BEINGS" 
came into existence, and this was called "Su-ti (The 
World Truth)". There is "Non-being" whenever the 
assembly of conditioning factors disappears. This is 
called "Chen-ti (The First Truth)". Similarly until 
clay and wood combine at an early stage to make a house, 
the house does not really exist; it is merely named 
"HOUSE" but has no reality. That was why the Buddha 
told Radha that, when combinations are broken up, there *53 is nothing left but Non-being. ' 
Together with the other five schools, this School dealt with 
the problem of 'Appearance' and 'Substance'. This is the same 
subject as discussed in the Prajna sutras. What these schools 
called 'Appearance' and 'Substance' are the same as BEING and NON- 
BEING in Taoism but not the same as Prajnä's original concepts of 
'Phenomena' and 'EMPTINESS'. The Schools were still clinging 
to the traditional ideas of 'BEING' and 'NON-BEING' whilst trying 
to understand and explain the principle of 'EMPTINESS'. 
D, "The Book of " Chao' ! The First Clarifinäti'on and Modifi*- 
&&ibn of Büäd . 
et :, thought in China. 
Seng-Chao who is the author of 'The Book of Chao'*54 was born in 
a poor family and had to earn his living as a copyist. This enabled him 
to read the classics and history extensively. He was greatly interested 
in 'Lao-tzu'. After he read the 'Lao-tzu' thoroughly, he said to himself: 
'Wonderful it surely is, but it seems as if it had not 
yet found where our spitits may rest and our sufferings 
be overcome. ' 
When later he read the Chinese translation of Vimaeal<arti sutra, he was -ýý-- 
filled with joy and admiration. He repeatedly read it and thoroughly 
2 
*53 KSC, IV9 p. 11; Tang (1938) p. 165; Zürcher (1959) pp- 140-141" 
*54 
ých ao-lun 
(The book of Ch ao) TS XL pp. 1500-161b. 
G"o 
A 
llecfion of Seng-ch ao's treatises on the Prajfia sutras, 
composed between 404-411 A. D. of. Liebenthal's English translation. 
I 
enjoyed it, sayings 
'Now I know where my life belongs. 
way for me. ' 
0 
Now I see the 
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So he devoted himself to being a monk ... When Kumaraji'Va went to Ku-teangý55 
Chao went there to follow him as his disciple ... Later Kumärajrva went 
to Chang-an 
56 
Chao returned with him, Seng-jui*57 and others to the 
Hsiao-yao Garden where they helped Kumära jiva to edit : -the BuddhiBt ' -" '" 
translations. Seng-chao frequently approached Kuniarajiva with questions 
about Buddhist study. In this way, he increased his understanding of 
what he had already acquired through study. After the translation of 
the Prajnä Su-traa (A. D. 1}03-404) Chao domposed the treatise 'Pan-jo wu- 
chih lun (On Prajnä) a work of over two thousand words. He handed it 
to Bumarajiva who read it, saying to Chao: 
'My understanding does not yield to yours but your 
phrasing is superior. ' 
After this Chao wrote three other treatises: ! Pu-chen kung lun (On 
The EMPTINESS of The UNREAL)*59, 'Wu-pu-cI1en lun (On Time), and 'Nei- 
p'an wu-ming lun (On Nirvana). When Kum7rajlva read the 'Pu-chien-k'ung 
lun' (On EMPTINESS of the Unreal)* 
9 Kumärajiva sighed and was full of 
admiration-and recognised Chao as the first in China to understand the 
principle of F'' rINESS. Chao died in A. D. 114 in his thirty-first year. 
*6o 
1. The First Radic 
(a) The critique 
sm 
"Pu-chen-k'ung lun" both criticised the views of the Six 
Schools and showed an understanding of Chao's Prajna principles. 





*58 Pan-i wu-chin 1 (On Prajna) 
*59 
.,. 
(On the IInrea1) ýý-ý (On Time)ýý7 *4 (On Nirv a) 
*60 KSC, ch. 6, TS L Pp- 365-366; T'ang 1938) pp. 32623-5-9-. --" Pung Yu-land'S 
ch. VII, pp. 676-677. 
of 
'The School of Hein-wu says that only if one does not 
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pay any attention to things, Vll$t ikin9s be- empty to one. 
To one who pays no attention, things will be empty, but 
in fact things are still there, but not necessarily 
empty. This view of this school is quite right about 
the tranquility of the mind but is wrong in failing to 
understand the principle of the E)IPTINESS of the nature *61 
of things. ' 
Secondly, he criticised the School of Chi-ad as follows: 
'The School of Chi-se explains that BEING and NON-BEING 
are dependent on external causes and conditions for their 
existence. Therefore although they are called BEING or NON- 
BEIKG they have no entity. They are conditioned to be empty. 
In fact, when we talk about BEING, there is no need to wait*62 
until it has been conditioned in order to define it. ' 
From Chao's point of view, what is the real meaning of 
EMPTINESS? In criticising the thought of the six contemporary 
Schools, he stated that the 'UNREAL' is the key point to explain 
IIIPTINESS, as follows: 
The Mn-ho-yew 
63 
says: "BEINGS have neither the 
characteristic of existence no; 6t4he characteristic of 
non-existence. " The Chung-lun also says, "BEINGS are 
neither existent nor non-existent. " Does it mean that 
human beings should blot out all things, and be in a 
state without sound, or form, before they can define the *65 
truth of existence or non-existence? ' 
'The Tao-hsing chin 
g 66 
says: "The mind is neither 
existent nor non-existent. " The Chung-lun says: 
"Beings are non-existent because their creation depends 
on external conditions, and so, by being created they 
are not non-existent. If we examine this carefully, 
we will find it to be true. The reason for this is 
that if the existence of beings was real existence, this 
existence should always exist independently. It would 
not depend upon causes and conditions for its existence. 
Just so, if the Non-existence of Beings was real non- 
existence, it should be eternally non-existent in itself *67 
and should not depend on causes and conditions ... ' 
*61 Ch ao-lun (Pu-chen-kung lung) TS, XL, pp. 152-153a" 
*62 Ibid, pp. 152-153a. 
*63 AN. (Mahäprajnäparamiti upadesa) TS, XXV 
*64 t Madhyamaka Kärikäh Prajnäparamitä Sütra) TS, VIII 
*65 See '62' 
*66 {! ýý. ý 
(Dasasa-hasrikä Prajnäparamiti eütra) 
*67 Ibid. pp. 152-154. 
-128- 'Suppose we say that BEINGS exist but such existence is 
unreal. Or Suppose we say that they are not real, but 
phenomena which have already taken shape. . In as far 
as they have taken shape, they are noii non-existent. 
But since they are conditioned, they do not exist by 
themselves, but only as phenomena. As they are the 
UNREAL, we may say from this the principle of EMPTI- 
NESS should be clear. ' 
'That is why the Fan kuan 
*68 
eayes *All BEINGS 
are unreal and are only phenomena. They are like a 
phenomenal man produced by magic. This magical man 
is not non-existent, but he is not a real man. (He in *69 
empty by nature. )"' 
To sum up, all BEINGS and Non-beings are conditioned, neither really 
exists alone. As they are the UNREAL they do not have any reality of 
their own, so we may say that both BEING and NON BEING are EMPTY by nature. 
This is Seng-chao's point of view of EMPTINESS and 'The UNREAL' is the 
key point to the Explanation of the concept of 'EMPTINESS' of Prajnä. 
Seng-chao's view was adopted from Ijjgär'jun a, through Kumarajiva. Chao 
used the same method as NAgAtjuna}- to establish his point of view by using 
negative terms in order to negate fixed ideas. It was through this door 
that the Prajnä thought first made contact with the Chinese mind. 
*70 
2. The Modes of E=ressionof Sen. chao's Thou it 
(a) The Traces of Taoism 
Although Chao's thought absorbed Praj'nä thinking, he had to 
borrow terminology from Taoism to make himself clear. Terminology 
and quotations of Taoism found in the Pu-che -k'ung 1un' are as 
follows: 
*68 4Lfig, (_ancavimsati Prajnaparamitä sutra). 
*69 Ibid. pp. 152-155. 
*70 See chapter II9 the section of 'The Idea of Emptiness'. 
le 
'TAO - 'Is Tao far away? '**1 - ' SAGE' - 'Is SAGE far away? ' * 
a-129- SA E' 
'Being' - (Yu) 
73 
'NON-BEING' - 'WU is used to refer to EMPTINESS) 
'Spirit' - (ehen) one's own mind 
7 
! Chen-jen' - the perfect one, like Sage or Buddha. 
'Blot out seeing and hearing, and be in a state of having *75 
no sound, form and substance. ' 
As Taoism was the vogue in China at that time, and Seng=chao 
himself an adept at explaining the thought of Lao-tzu and Chuang-tzu 
there is still much terminology and many quotations to be found from 
Taoism on Buddhism. Hence Taoist-Buddhist terminology is still one 
of the features in the Book of Chao. 
(b) The Simplification of NaRa-rjtna's Two Double Negations 
'The Mo-ho-ven says: "All beings should be considered to 
exist, since they are conditioned. All beings should NOT 
be considered to exist, since they are'donditioned (depend 
on causes and conditions to have their existence). All 






ist by themselves). "'*76 they are merely 
Such a method of explaining or establishing a point of view 
negatively by discarding all other points of view, is a common and 
traditional formula for argument in Nagärj'urca's 5ästras. This method 
is called the 'four-point-negation'. It refutes an idea 
(i) as being 
(ii) as Non-being 
(iii)as both being and non-being 
(iv) as neither being nor non-being 
These four points (or two double-points) have been, used hundreds 
and thousands of times for explaining the 21PTIINMS principle from 
*71 of p. 1. of this section. 
*72 See '61' 
*73 See '61' 
*74 See '61' 
*75 Quotation from Lao-tzu, ch. 12. 
*76 Pan-Jo wu-chih lun, Chao-lun P. I. 
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all angles ae in Nagarajna's numero sastrae, 'The Mahnrnjanaparamitä- 
upadeBa Santra; Madhyamäka-kgrikäk' 
7? 
Seng-chao inherited Nagarajnä's ideas and his logical method, 
and took two points from the FOUR, to explain the concept of 
EMPTINESS effectively and clearly. He defined 'EMPTINESS' as 
'Neither BEING nor NON-BEING'. His definition of FMPTINESS is 
only one sentence: 'Like a phenomenal man produced by magic, 
this phenomenal man is not non-existent, but such a man is unreal. ' 
The treatise 'Pu-chen-k'ung lun' consists of not more than two 
thousand words but it summarises and explains the meaning of the 
EMPTINESS in the three hundred large volumes of the PraJnä sutras 
so perfectly and clearly, that it was praised by his Indian master 
Kumärajiva who regarded his ideas ä the dawn of understanding of 
the principle of EMPTINESS in China. Hence Seng-chao's Book is 
not only the first clarification, but also the first modification 
of Buddhist thought in 
, 
Chinese thinking. 
(c) The preference for 'Simplicity' and 'Silence' in Seng-chao'e writing 
Seng-chao wrote 'A Commentary on the Vimalakrrti Sütra', three' 
treatises: ! Pu-chen-k'ung 1un', 'Pan-jo wu-chih lun' and 'Nie-p'an 
wu-ming lun'; and also 'A Preface on The Sutra of Long Agama'. 
In contrast to NagäAuna, who took the Four-points Negations as a 
weapon to explain EMPTINESS in numerous treatises, Seng-chao only 
used it to explain briefly the same principle in a simple way. He says: 
'The Pu-sa ying-lo ching*78 says: "When a Bodhisattva preabhes 
sutras there is neither preaching nor non-preaching. (as 
sutras are neither sutras nor non-sutras). This is called 
to preach the unpreachable. " That was why the young Bod- 
hisattva said with a sigh (of admiration): "The Buddha had 
said that things were neither BEING nor NON-BEING" because 
things were conditioned. ' 
*79 
*77 This formula of 'The Four-point negation' for argument can be seen, 
throughout Nfigärajna's treatises, such as Mahäprajnaparamitä-upadesa 
ra, Ts, XXV; Madhyamaka se -kärikäh, TS, xxx, quotations from these 
ras were also frequently used by Seng-chao. 
*78 (Bodhisattva-keyura sutra) TS XVL p. 109a. 
*79 Pu-chen-kung lung Chao-lun TS XLV p. 152 
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From the above we can see that Seng-chao defined PREACHING as 
'NEITHER PREACHING' nor 'NON-PREACHING', but the UNREAL that is the 
EMPTINESS. Seng-chao'e point of view is that preaching and the uee 
of words were'all the unreal, and were »'1P'Y by nature. 
Seng-chao also said: 
'Final release is beyond words, written teaching and the 
nameable. That was why Buddha Sakyamuni was silent at 
Magadha and also that was why Vimalakirti refused to answer 
at Vaisali, and that was why Subhuti preached the doctrine 
of Prajnä without using words. Sakra, the King of Heaven, 
though hearing nothing, rained flowers. Words were un- 
necessary because these people knew that ultimate truth is 
beyond words, and it can only be realised silently in one's 
own mind. Theses are silent sermons which cannot be *80 
expressed in words. ' 
'To show the way (to Nirvana) which is beyond words, by 
using words, is good. But to do without words and to 
demonstrate the wordless way is better. That is why 
Bodhisattva Vimalakirti is the. only one who elucidated 
the wordless truth without words. ' 81 
The above sayings of Seng-chao showed his preference for-wordlessness 
rather than for words; because he was quite sure'that the principles of the 
suträe wererbeyrbnd'? wörds, and. unnameable, nothing can be added. Even his 
speech. According to the Praj ä Sütras, in Seng-chao's eyes, everything 
great master, the Buddha, sometimes had to preach to them without using 
is unreal, and is EMPTY. There is neither words noit wordlessness. Seng- 
chao greatly admired Bodhisattva, Vimalak1rti'a SILENCE and he was inspired 
to become a monk immediately after reading the Sutra of Vimalak! rti for 
the first time; and he said to himself: 'Now I really see the way for 
me. ' 
*82 
As a result of the great respect Seng-chao paid to Vimalaklrti's 
Silence, this story of Vimalakirti became very popular and a favourite 
for nearly nine hundred years in China. The Sanskrit texts of this 
*80 Ibid. p. 152. 
*81 ý sea'82'. 




nirdesa ettra. XXXVIII. See '60', of. the beginning of this section. 
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sutra were translated repeatedly for at least eight hundred years in 
more than eight different editions by different scholars in different 
dynasties. The story of Vimalaklrti can be seen and heard everywhere 
in Chinese Buddhist history, Chinese literature, paintings, sculptures 
and poems. One of the outstanding poets in the Tang dynasty named 
Wang Wei, alias MO-CHIW 
83 
has the same name as Vimalakirti, translated 
into Chinese. The Chinese mind was very much attracted by the story of 
Vimalakirti's Silence. 
(dý 'Seng--chao's Attitude towards 'Simplicity' and 'Silence' 
Seng-chao often said that 'he could not help suggestions in 
words to-show the way for others, although he emphasised that 
the ultimate truth is beyond words. This attitude towards 
both 'WORDS' and 'WORDLESSNESS' can be seen in the following 
quotation: 
'But I cannot remain silent; let me,. then, employ words to 
offer some suggestions and try to discuss this principle *84 
of EMPTINESS. ' 
'I shall follow Confucius who did not aim at writing a 
brilliant piece.,, q; literature when he composed 'The Wings 
of the I-chins' 85 but only intended to explain the basic*8,6 
texts in order to show people. the way. ' 
I... Therefore the sphere of truth exists tranquilly beyond 
verbal elucidation. How can it be expressed by words and 
letters? Still I cannot remain silent. Let me employ words. 87 
to offer some clues and try to discuss it. ' 
'Truly, the wisdom of the sages (Buddhas) is profound, 
subtle, deeply concealed and difficult to plumb. It is 
shapeless and beyond speech; it cannot be expressed in 
words and symbols. Should I employ language to describe 
it? How dare I say the mind of sages can be described? *89 
Nevertheless I shall try. ' 
*83 ý1ý": / o}u . 
(701-761 A. D. ) 
*84 Wu-pu-chien lun TS. XL. p. 151; ' of Liebenthal's English trans- 
lation of 'Ch*ao-lun', pp. 46-53" 
*85 Shih-i+ (Commentary on the I-ching. It was considered to be 
Confucius work). See chapter II (of this article). 
*86 Nir-p'an wu-ming lun TS. XL. p. 156. 
*87 Ibid, p. 153. of Liebenthal's English translation pp. 65-80. 
*88 See '8k' 
r, 
-133- '... However, I cannot let it alone; I must concentrate 
upon the relation between motion and stillness; and 
realising that what I am going to say is not final, I *89 
shall try to discuss it. ' 
From the above-we can see that although truth is inexpressible, 
Seng-chao did make an effort to discuss it in words. Such an 
attitude towards both 'Words' and 'Wordlessness' is another charac- 
teristic of Seng-chao's thought. Again, this reminds one of 
Confucius' and Mencius' behaviour when they reluctantly spoke or 
argued when it was necessary. This attitude derived from Chinese 
ethical practice, and also*the tradition of 'Going into office 
when the state is well-governed, and withdrawing from it when 
the state is ill-governed'. 
9A 
The idea of 'MEAN' in Chinese 
thought which suggests that one should transcend the two opposite 
sides and then use the 'MIDDLE WAY' is found in Seng-chao's 
interpretation of Buddhism. 
Seng-chdo was admired and recognised as the first person to comprehend 
the thought of the Prajnä, eutras in China. He summarised the sutras in 
brief and concise statements. Seng--chao's treatises-thus were the first 
clarification and simplification of Indian Buddhist treatises. This 
simplification demonstrates the Chinese characteristic of economy of 
expression, and it became the pattern for later Buddhist scholars. 
We have also-seen how Seng-chao criticised the Six Schools and pointed 
out their misunderstandings of the Prajna thought. He maintained the 
original meaning of the Prajnä sutras, and effected the first contact 
of the'Prajnä thought with Chinese thought. Seng-chao took the ideas 
straight from India, but his teaching became more ethical; and the meaning 
of 'NIRVÄNA' became more concerned with this world rather than with the 
*89 See -Chapter II(of this thises) 
'X *90 Ibid. 
I 
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immortal world. The PURE UNDERSTANDING of Prajna eutrae became the 
Wisdom of the sages; 'Buddhas' were called 'Sages'. All these are 
expressed in'the Chinese traditional way of speech. Although the ideas 
are founded on their Indian origins, most of the 'Indian characteristics 
began to disappear as they became sinicized. 
E. The Characteristics of the Teaching of the Three Treatises School 
1. The 'ounder and the School 
Chi-tsang (519-623) is considered to be the one who first explained 
and developed Nägar4i na's doctrine of the Three Treatises in China, by 
means of the teaching of KumärajTvä and Seng-chao. 
*91*'- He had, commented 
on those Three Treatises in detail in the-same way as Nägär)'u-na, who had 
expressed his principles of the Double-Truth by Means of the Four-point 
Argument. Chi-tsang still further complicated 'Double Truth' into three 
different levels, as well as borrowing terminologies from Taoism. Chi- 
tsang's use of Nägärj. wsa's polemics declined as soon as he passed away, 
but the ideas which had had affinity with the Chinese mind survived, and 
were developed by the school of Tien-t'ai. 
2. The Three Levels of the 'Doiiible Truth' 
*92 
Chi-tsang made a summary of all his very detailed commentaries on 
Nigarajna's treatises. In this summary his idw; of 'Double-Truth' is 
explained as follows: 
'Our Masters said that the Chung-lun, ttie. P= the Tä- 
chih-tu lun, and the Ssu-erh-men lun are perfect. By 
becoming versed in these four treatises, all principles 
of Buddhism may be comprehended. Our master also said 
that although these four treatises had different names 
and contents, their purpose:: in every case was to 
elucidate the theory of the Double Truth; and to point 
to the way to avoid the two extremes. If the Double 
v 
91 KSC. The Biography of Chi-tsang . 
TS. L. P, 154. 
*92 Erh-ti Chang (The Chapter on The Double Truth). TS. XL* 
pP, 91- " Z' , 
Truth is comprehended, these four treatises can be 
clearly understood, but otherwise these treatises 
will remain obscure. This is the reason why it is 
necessary to become conversant with the Double Truth. 
Once it is comprehended, not only will the four treatises 
become clear, but all the numerous sutras as well. ; Why? 
Because it is said that all Buddhas rely on theee, c, r-,. 
treatises for explaining their teaching ---*93 
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In spite of his tendency to go into too much detail on those complex 
Indian treatises, Chi-tsang'reduced them into one main idea'of the 'Double 
Truth'. The simplicity in this mode of thinking, A Chinese characteristic, 
is immediately apparent. 
Y 
As has been mentioned before, the Double-Truth of Nagarajna, e. g. 
the Four-Point Argument, establishes-its own points by refuting the 
four ideas of (i) Being, (2) Non-Being, (3) troth Being and Non-Being, and 
(14) neither Being nor Non-Being. In contrast to Seng-ohao, who reduced 
the four into only two: (1) Being and Non-being, and (2) neither Being 
nor Non-Being, CYO-teang complicated and developed the four at three 
different levels, as follows: 
The Double-Truth can be expounded at three levels. 
The first level, describing 'BEING'(YII) is called 'Shin-ti (MUNDANE TRUTH); but NON-BEING is Chien-ti (ULTIMATE 
TRUTH). Now we come to the second level, which explains 
that there are two extremes, one of these. is BEING, the 
other NON-BEING, as also is 'PE M IMCE' and 'IMPERMANENCE'. 
Other extremes are 'BIRTH' and 'DEATH', and 'NIRVANA', 
'MUNDANE TRUTH' and 'Ul/TIMATE TRUTH'. Transcending the 
extremes in each case is the MIDDLE WAY. This Middle 
Way is the FIRST TRUTH, all extremes are the 'MUNDANE 
TRUTH'. And we now reach the SECOND level of the DOUBLE 
TRUTH. 
Since there is a, FIRST TRUTH and a MUNDANE TRUTH, we have 
two further extremes. These two further extremes are 
called the MUNDANE TRUTH of the third level. When these 
are transcended we have come to the state of the FIRST 
TRUTH of the third level of the DOUBLE TRUTH. ' 
ý` 
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The above statement of Chi-teang can be illustrated by the following 
table: X95 
*9 3 cf. Ming Yu-lan ,A History of Chinese Philosophy, ch. 8, pp. 702-705 




MUNDANE TRUTH ULTIMATE TRUTH 
Level 1 Affirmation: BEING & Negation: NON-BEING 
Level 2 Affirmations both & Negation: Neither BEING 
BEING & NON-BEING nor NON-BEING 
Level 3 Affirmation: both the Negations neither the 
'DUALITY of BEING and 'DUALITY of BEING' nor 
NON-BEING' and the & the 'DUALITY of neither 
'DUALITY of neither BEING nor. NON-BEING' 
'BEING nor NON-BEING' 
From the above we see that while Chi-tsang su®narised the principles 
of Nägirajna, he explained the Double-Truth in a more complex way and 
made the principle become much more abstract-in comparison with Seng- 
chao'o method. 
3. The Simplicity and Silence 
Chi-twang's attitude-töwards-BEING and NON-BEING is similar to 
that of Lao-tzu and. Chuang-tzu. He considered that NON-BEING is the 
source of all beings. According to this way of thinking, all words and 
spoken doctrines have to be discarded. 6 Chi-teang himself says: 
'All cognitions' have to atop, and all written words have 
to be discarded, whenever the state of ultimate Truth is *97 
arrived at. ' 
In the substance of all things, cognitions. and written *98 
words are to be discarded ... ' 
'The essence of BEING is beyond words, names come into *99 
existence in an attempt to describe it. ' 
'Truth is neither MIDDLE nor NON-MIDDLE but we are 








'Although the essence of the substance of all things -1 37- 
is neither BEING nor NON-BEING, -as an expedient it is 
defined as 'MUNDANE' and 'ULTIMATE'. (__rh. "i Oh ng. TS. YL " PP, 91- 2) 
'As far as I know the Lotus Sutra, says: "This principle 
is too profound to explain; all speech or written words 
become silence. " The Buddha propounded his nameless 
and wordless teaching by means of speech and written 
words. That is why there are so many sutras of Hinayana 
and MahAyäna. The purpose of the teaching of the Buddha 
and the use of words and names was to help people to under- 
stand the true nature of things ych is beyond words and 
names. ' t C'hiiin&-kuvi lum- su. TS: XLII. ppr 1-31) 
From the above we can see that Chi-isang had a preference for 
'Simplicity' and 'Silence', although he showed this preference in his 
treatises he went on to his Double-Truth by discarding the two extremes 
in a series of negations on different levels. This was really closer 
to the Indian rather than the domestic Chinese thought. As Chi-tsang 
followed the point of view of Nigärajna, and'used his mode of expression 
. closely, his teaching became too complex and abstract for the 
Chinese 
and so his school eventually declined. 
*101 
F. 'Simplicity' and 'Silence' in Tao-nheng'e Thought 
Tao-sheng was considered to be another important, figure in early 
Chinese Buddhist thought; contemporary with Seng-chao and sharing the 
same points of view. 
O 
Tao=aheng was another of the eminent monks who 
studied under Kumarajiva. 
*10 3 
According to 'The Biographies of Eminent Monks' and Tao-sheng's 
own writings 
4 
two of his ideas are fundamentally important to the 
10 
*101 After Chi-teang passed away, this school declined. Although 
later on the Fa-hsiang school preserved Indian Buddhism, its 
theme was completely different from the School of Three Treatises. 
The Fa-hsiang School also declined quickly as soon as its founder 
died.. cf. Chapter VII. 
*102 KSC. The Biography of Tao-sheng't d'( TS. L. pp. 366-367. 
*103. Ibid. 
*104 Some of Tao-sheng's writings were lost. The existing works are: 
Nir-p(an chi-chu (Commentary on Mahäparnirväna sutra), Chu wei-mo 
chingý, ftf L (Commentary on the Vimalarktrli Sutra and Miao-fa 
Lien-hua 
ýg 
Bu! 1 1% k, (Commentary on the Lotus Sutra). 
-i J%0_ 
history of Chinese Buddhist thought. They are that 'All Incchantivas*105 
possess 'Buddha-nature"' and 'Words are forgotten whenever principles are 
comprehended. 
X06 
1. 'All -Icchantikas possess Buddha-nature' - 
Tao-sheng said: 'Whoever is born and breathes the Yin and Yang, 
which is the vitality of air, has the capacity to attain Nirvana. Only 
because of their delusions, Beings continue to suffer the cycle of life 
and death. ' Since the '"IchhantiKis are in the same class as all beings, 
why should they be the only ones to lack the Buddha-nature? '107 
In contrast to the traditional 'Indian Buddhism which had been intro- 
duced into China up to that time, and which asserted that Icchantikas 
possess no buddha-nature, and can never become buddhas, Tao-sheng was 
the first to state clearly that ', jcchanti-as' do possess Buddha-nature, 
and the same capacity as all others to achieve Buddhahood. Soon after- 
wards, the 'MahäpArnirväna Sütra' was brought to China and it was found 
to expound the idea of Buddha-nature for all beings, which gave a further 
indication that Tao-sheng'9 point of view was the teaching of the Buddha. 
This concept is also- to be found in'Tao-sheng's other works as 
follows: 0 
'All beings are endowed with the same understanding as 
the Buddha, but this understanding does not reveal itself *108 because it is shrouded by'one's delusions. ' 
'All sentient beings are potential buddhas, and all of them 
will reach Nirvana. ' 109 
'The meaning of "There is no such thing as oneself" only 
means that there is no such thing as "SELF" in the cycle 
of life and death, but does not mean that there is no *111 Buddha-nature of one's own. ' 
*105 
. 
See. Chapter I'The Idea of Buddha-nature'. -*106 Wang-yen 
*107 M CH. X. TS. VII,, p. 137; cf. rung Yu-land, A History of Chinese 
Philosophy, ch. 2, p686 
*108 Fa-hua su; jk,, (Commentary on the Lotus Sütra) TS. XXXVIII, p. 346. 
*109 Ibid. 
*110 Wei-mo chi-chieh ' (Commentary on Vimalakirti-nirdes A sutra) 
TS. X)CCYIII, P. 3. 
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potential at all levels, logically they will all probably become 
Buddhas when this ability is fully developed. 
Tao-eheng'e idea that 'All IncchantiKas poseese Buddha-nature' 
was inspired by Confucianism which asserts 'The nature of the human 
beings was originally good', and 'Everyone can become a cage' 
ýrather l 
than by Indian Buddhism. As Tao-sheng emphasised the potential 
ability of becoming a buddha, it logically followed that the practice 
for the achievement of buddhahood became of first importance, and 
theory took second place. ' 
2. 'Words should be Forgotten' 
Another important point of view Of Tao-aheng, which became a 
characteristic of later Chinese Buddhist thought, is the suggestion 
that 'Words should be forgotten'. Tao-sheng said: 
'The purpose of using symbols and written words is to 
acquire a complete understanding of ideas, but once the 
ideas have been conceived, the symbols and written words 
may be forgotten. The purpose (of'using) words and 
speech is to express the LI (the principles), but once 
the Li has been comprehended the words may be discarded. 
Ever since the transmission of the sutras eastward to 
China, translations have encountered repeated obstacles, 
which remained unsurmounted, because the translators 
were too literal in their translations. Let them forget 
the fish-trap, (but) catch the fish. Then, one may *112 
start to talk about (Buddhist) Tao. ' 
9 
The foregoing quotation shows that Tao-sheng considered that words 
or sutras were merely a 'Fish-trap' which should be left behind or be 
forgotten once fish were caught. Only then can the words have been 
used correctly to reach understanding of the Tao and the immediate 
achievement of Buddhahood. What Tao-sheng is emphasising is 'Under- 
+F111 See Chapter II of this thises, Confucius and Mencius, 
*112 See '102'. 
standing' and 'Deprecation of written words'. The Chan Buddhism 
which developed later in the Tang Dynanty, regarding their teaching 
as 'Wordless teaching', derived from the idea of Tao-sheng which has 
been discussed. *11"3 
G. Conclusion 
Seng--chao, Chi-teang änd Tao-sheng were the most important figures 
in Chinese Buddhist thought from the period of the 'Three Kingdoms' 
to the beginning of the Tang Dynasty. 
Seng-chao expressed himself concisely and clearly, and simplified 
the numerous Pra jfiä texts in his 'Explanation' which is only about 
two thousand words long. It was also Seng-chao who was the first in 
China to comprehend the exact meaning of the principles of the Prajiä 
sutras. 
Tao-sheng deprecated speech and written words, and emphasised that 
all sentient beings have the same potential ability to become buddhas. 
Seng-chao'e and Tao-aheng'a thought and their modes of expression 
"" at a later time became the pattern of Chinese Buddhist thought and the 
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way of speech of sinicised Buddhism. These characteristics had much in cool- 
MonWº+1, the thought of their ancestors, i. e. Confucius and Lao-tzu. 
Chi-tdang's teaching was expressed in a more Indian way and was 
too complex and ponderous for the practical thought of the Chinese 
people; and so Chi-teang's school of the Three Treatises declined, 
after he passed away. 





AND SILENCE IN THE SCHOOL OF T' IDT-T'AI 
A CHANGE OF DIRECTION OF BUDDHIST THOUGHT IN CHINA. 
I 
A' The Founder 
The Tien-t'ai School was founded by Chih-i (538-597)"*1 It was he who 
established and systematised the doctrines of this School and brought them 
to a final completion. Because he lived and taught on the Tien-T'ai Mountain 
*2 
this School is called T'ien-t'ai. 
The main principles in Chih-i's teachings are 'the Pure Nature of the Mind', 
'the Harmony of the Three-fold Truth', and the idea that 'a single instant of 
thought is Three Thousand Worlds'. 
*3 All these principles are applied to 
the practice of the 'great Concentration and Insight' in one's daily life as 
the method of cultivating one's mind. They comprise the theory known as 
'The Method of the Great Concentration and Insight', which is also the title 
of a book comprising Chih-i's own lectures. The three principles are discussed 
*1 Chih-i (" gh ), For his biography Bee BXSC, ch 21, Taisho iBsikyo, 
Vol. 50 pp. 264-268. 
*2 Monks Hui-wen (fl 550) and Hui-sau (515-577 A. D. ) were predecessors of 
Chih-i; he adopted ideas and methods of meditation exercises from them. 
It was not until Chih-i's time that the doctrines of T'. ien-t'ai were 
established and systematised. 
*3 of. Wing-tsit Chan, 'A Source Book of Chinese Philosophy'. ch 24, p. 396, 
Wing-tsit Chan asserts that all doctrines of this school are but three sayings: 
'The True Nature of all things (dharmas)', 'The perfect harmony of the Three 
Levels of Truth'; and 'The Three Thousand Worlds Immanent in an Instant of 
Thought'. 
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in Chih-i's work 'The Profound Meaning of the Lotus Sutra'. These two works, 
with the 'Commentary on the Text of the Lotus Sutra' are called 'The Three Great 
Works of Tien-t'ai! which constitute the whole system of thinking of this School. 
Since both these basic principles and the method to achieve enlightenment are 
founded on the Lotus Sütra, therefore this School is also named'Fa-hua Tsung 
(the School of the Lotus). Like so many teachers before him, Chih-i. wrote 
nothing. The Three Great Works are mainly his sayings recorded by his disciple 
Kuan-tang. *4 
B. The Sutra I* 
The Lotus Sutra was translated into Chinese in 255-6 A. D. by an unknown 
author. It was translated many times throughout the five hundred years after 
its first translation. According to reliable historical records there are at 
least five other translations of this same sutra. The latest version was 
translated in 601 A. D. by the monks Jnägupta and Dharmagupta. But the most 
popular translation in Chinese throughout East Asia is the version which was 
translated by Kumäraj! Va in 406 A. D. 
consists of twenty-eight chapters. 
*5 
The Lotus Sütra translated by Kumärajrva 
The gist of the teaching of the sutra is to be found in Chapter II 
*14 Biography of Kuan-ting (; sj) (561-632) HKSC,; Taishö iseikyö 
and the prefaces of Chih-i'a works. 
*5 Miao-fa lien-hua ching (Saddharmapup4arika eütra ý; 
'ýý. 
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'The Meane', Chapter XVI 'The Immoratlity of the Buddha', and Chapter XXV 'Kuan- 
yinto Gateway is open to everyone'. The other chapters are more in the nature 
of literary expansions. 
The point of the first of these three (Chapter II) is that 'Everyone will- 
become a Buddha eventually'. In addition Chapter III, 'The Parable of the Burning 
Houser, Chapter IV 'The Wandering Son and the Seeking Father , and Chapter XIII 
'The Prediction of the women and the others' re-emphasise that 'everyone will 
become a Buddha eventually'. 
The main point of the second of the three (Chapter XVI) is that everyone who 
becomes a Buddha is immortal; his divine power and wisdom are immeasurable. In 
the following chapter (XVII) until the last chapter 'The Encouragements of 
Bodhisattva Pu-hsient are those stories of the Bodhisattvas, which re-emphasise 
this same point of the immortality, the divine power, and the immeasurable wisdom 
of the Buddha and the Bodhisattva. The final one of the three (Chapter XXV) is 
called ! Kuan-yin's Gateway is open to everyonet. The great mercy and compassion 
of Buddhas and Bodhisattvaa, emphasised through Bodhisattva Kuan-yin's activities. 
His gateway is open to everyone, to all classes and forms of sentient beings in 
any circumstance, wherever and whenever they need help. I 
In short, the whole body of the Lotus Sutra is large, rich in religious 
and literary imagination, and its main emphasis is on three points: - 
(1) The ability of every sentient being to become a Buddha; 
(2) The immortality, divine power and transcendental wisdom of 
the Buddha (which everyone can achieve). 
(3) The great mercy and' compassion, the great wisdom and the 
great divine power of the Bodhisattva. This also implies 
that this mercy, compassion, wisdom and divine power are 
possessed by everyone since everyone has the potential 
'ability to become a Buddha. 
Taking the Lotus Sütra as his basic teaching, Chih-i founded the Tien-tai 
School in the fifth century. As we can see, the Lotus Sütra is a book very rich 
-144- in religious and literary imagination. *6 What Chih-i developed from this Sütra 
is a very profound and abstract theory of the nature of the mind; and the technique 
of the discipline of the mind. 
*7 The former is mainly described in his work 'The, 
Profound Meaning of the Lotus Sütra' whilst the latter is detailed in 'The Great 
Concentration and Insight'. 
How did Chih-i abstract the metaphysical theory of the nature of the mind' 
from the-Lotus Sütra, a book which contains so many stories rich in literary' 
imagination? How did he develop the technique of the discipline of the mind? 
Before answering these questions , 'we should look at the main ideas of Chili-i's 
'Mind-theory' in 'The Profound Meaning of the Lotus Sütra' and secondly we should 
see what he had to say in 'The Great Concentration and Insight'. ' 
C C. l. The Idea of the 'Pure Nature of the Mind' 
Kuni raji'va's Three Treatises School suggests that nothing has any nature 
of its-own but depends on conditions and causations, and no all things are 
naturally 'Empty'. This idea is known as the 'Principle of Emptiness'; and-is 
one of the' fundamental doctrines in the Tien-IJ School, but Chih-i has altered 
its emphasis from looking out ardc to looking inwards. In contrast to $uiaräjiva's 
'Conditions and Causations' kind of Enptiness, Chih-i considers that all things 
are merely aspects of the mind and have no nature of their own, hence they are 
E1PTY. The '. Enptiness' of'Chih-i depends less on the external conditions and 
causations, but pays more attention to the internal subjective mind. As he 
himself says: - 
"Since all things depend on the mind for their being and have 
no independent existence, all things are unreal and imaginary. 
When the mind is compared to them, their existence is the same 
*6 The teaching of this Sütra is preached in a dramatic literary way. Each 
chapter consists of one or two mythical' stories, describing the supernatural 
power of'Buddhas and Bodhisattvas. cf. W. W. Soothill's English trans- 
lation of 'Lotus of the Wonderful Law', ch. 1, in which he describes this 
sutra as 'A great religious drama oe highest order, with the whole . universe as its stage, Buddhas, men, devils, gods, god-kings, and various kinds of sentient beings form its dramatis personae'. 
*7 See section two II 
as non-existenoe. "*8 
This idea is again shown in the definition of 'Concentration': 
"By Concentration is meant knowing that all things from 
the very beginning have no nature of their own. They 
neither come into existence nor go out of existence. 
Because they are caused by illusions and imagination, 
they exist without existence. But the existence of 
existing, things is the same as non-existence. They are 
merely the mind, whose substance admits no differentiation. 
Those who hold this view can stop erroneous thought. This 
is called CONCENTRATION. "*9 
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Instead of considering that all things which come into existence depend on 
external conditions and causations, Chih-i asserts that all existing things are 
caused by illusions and imagination. Although things are still regarded as 
merely phenomena and empty without a nature of their own, the Emptiness of 
Tien-t'ai is subjective while the system of thinking of Kumaräjrva's Emptiness 
is objective. Although the conclusions reached by these two Schools are the 
same, the two ways of thinking are opposite in direction. The objective external 
conditions and causations were not-the subject of discussion in the Tien-t'ai 
School - the thinking itself was about the nature of mind. The difference between 
(Causation-conditioned Tnptiness' and 'Ilnptiness of Mind' is where the distinction 
between the Indian and Chinese minds lies. In contrast to the emphasis on 'the 
emptiness of unreal things which have no nature of their own, Tien-t'ai emphasises 
that the mind is real and the true substance of all things. Such a real mind 
the Tien-t'ai School regards as 'The Mind is Pure by Nature': 
"Why is it called the mind is Pure by nature? Although 
the mind has been obscured from time imaemorial by the 
*8 The Method of Mahayina Concentration and meditation. CATTC Part II, p. 30816 
FungI a IHistory of Chinese Philosophy' , p. 264, 'ýr_dr 514 
SI C) ý 1ýs6? by
goýide(0.., 
9; r ý1-rcLilaý+tQrý' LVe_ bQQVt US O%+ý K"jes aF 
ýtds, cýaºýý4), 
*9 Ibid, p. 30816 
*6 
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the contaminating things based on ignorance, yet its 
nature of purity has never changed. Hence it is called 
'Pure'. Why? Because contaminating things based 
originally on ignorance are separate from the mind. Why 
do we say that they are separate? Because things with 
ignorance as their substance are non-existent things. 
Their existence is the same as non-existence. Since they 
are non-existent, they cannot be associated with the mind. 
Therefore we say they are separate. Since nothing that 
is contaminated and based on ignorance can be associated 
with it, 'it is therefore called 'PURE in nature'. Being 
central and real, it has been awake from the beginning; it 
is therefore called the Mind. For these reasons it is 
called 'The Mind is Pure by Natures. 
*10 " 
After regarding the mind as trealt and 'Purer dhe founder of the Tien-tai 
School considered the universe in its entirety merely an aspect of this 'real' 
and 'Pure' mind and named it 'Genuine Thusness' (Chen-jut, )s- 
"Furthermore, although things are really non-existent, 
because they are caused by illusion and imagination, they have 
the characteristic of coming into and going out of existence. 
When unreal things come into existence9 and when the things 
go out of existence, the mind does not go out of existence. 
Not coming into existence, it is therefore not increased, 
and not going out of existence, it is therefore not decreased. 
Because it neither comes into nor goes out of existence, it 
is called Genuine. All Buddhas of past, present and future 
time, and all sentient beings have the same one pure mind 
as the essence of their being. All ordinary and saintly 
*10 Ibid, p. 30817 
0 
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beings, and all things each have their own differences 
and their own differentiated-characters. But this true 
mind has neither differentiation nor character. It is 
therefore called TflUSNESS. All things are merely this 
one MIND. Therefore this one mind is called GE! UINE T USNESS. 
If there are things outside this mind they are neither 
GENUINE nor TSUSNESS, but false differentiations. This is 
why the 'Awakening of Faiths says 'From the very beginning 
all things are free from all characters of word and speech, 
from terms and concepts, and from the character of mental 
causations (groping for objects). At the bottom they are 
the same without differentiation, do not change, and cannot 
be destroyed. They are only aspects of one Mind. t There- 
fore this is called GENUINE TSUSNESS. Because of this 
meaning 'The Mind is Pure by Nature' is also called GENUINE 
THUSNFSS. 11 *11 
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C. 2. ., 
The Method of ! Mind_disciplinet 
From what has been said above, the thinking of the Ttien-tai School emphasises 
two main points: firstly, all beings and all things have the same mind as their 
essence, and secondly, all things are created by the mind, by imagination and 
illusion. Since all beings possess the same pure nature of mind, the logical 
conclusion is that all beings have the same ability to become muddhas or Sages. 
Also because things are brought into existence by the mind and the mind is their 
substance, but not the things themselves, then things are merely phenomena, and 
so they are empty. Although the 'Emptiness of Things' in Tien-tai's thinking 
derives from the Three Treatises School of Kumaräjiva and Nägarjuna's Principles 
of Emptiness' the thinking of the 'Pure Mind of the Nature of the Self (or the 
Mind is Pure by Nature' can be traced back to Mencius' theory of fthe nature of the 
*11 Ibid, p. 30817 also in Taishö issikyö Vol Iv, p. 642. 
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mind' and the Confucian idea that everyone is able to become a sage. The core 
of 'Dnptinesal has thus been moved into the #MIND# itself from the external 
'CAUSATION-CONDITION'. What the 'Pure mind of the nature of the self' of 
Chih-i is most concerned with is not the objectivity of the nature of things 
but the nature of the mind which is subjectivity. The principle of 'Emptiness' 
in Tien-tai's teaching is founded on the nature of the mind, while Nagarjuna's 
and Kumarajiva's principle is based on 'the Nature of Things #. The difference 
between 'The nature of the Mind# and 'the Nature of Things' provides different 
angles of thought, one Indian and one Chinese. 
C. 3. 'The; Practice_of! iGreatConcentration andInsigkV 
Like his ancestors Confucius who said in the 'Great Learning' that his. 
aim was to make the gate by which those who leärn*can achae virtue, and suggested 
that people pursue their learning solely to cultivate themsevles and to be 
perfectly sincere in their thought, Chih-i took the cultivation of onets minds 
as the aim of his teaching by concentrating all external things into the pure 
nature of the mind ('The Mind is pure by Nature'), considering them as various . 
aspects of the mind; his 'Great Concentration and Insight' is merely the 
method of guiding people to Nirväna by means of their self-cultivation. Accor- 
dingly, 'The Great Concentration and Insight' is one of the two most important 
writings in Chih-i's teaching. As the modern scholar of philosophy Pung Yu-lan 
says: 
"... most of Chih's works, however, are primaiiiy concerned 
with the technique of self-cultivation. '*13 
From the viewpoint of the PURE NATURE OF THE HIND, Chih-i considers that 
one becomes a Buddha by awaking, and that all beings in the universe are existences 
that depend on their own illusion and imagination. Whenever imagination and 
illusion (Ignorance) is got rid of, there is the achievement of awaking. He 
*12 Mo-ho chih-kuan : )VI 6J jUCnTTC Part II9 pp 2868-3113. 
*13 Pung's IA History of Chinese Philosophy', p. 751. 
,. 
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also considers that the achievement of awaking and the deetruotion of Illusions 
can only be attained by spiritual cultivation. This cultivation consists of 
two parts - C_ and K uan '(Concentration and Insight). 
*14 
What is Concentration and'Insight? Chih-i himself defines Concentration 
as follows: 
"By Concentration is meant to understand that all things 
from the very beginning have no nature of their own. 
They neither come into existence nor go out of existence. 
Because they are caused by illusion and imagination, they 
exist without real existence. But the existence of 
existing things is the same as non-existence. They are 
only in the mind, whose substance admits no differentiation. 
Those who hold this view can stop the flow of erroneous 
thought. This is called Concentration. 
"ýý5 
Chili-i's definition of Insight is as follows: 
"By Insight is meant that although things do not come 
into existence and go out of existence, nevertheless 
they were caused to arise out of the nature of the mind 
and hence they are like illusions and dreams, which 
exist but really do not exist. This is therefore called 
'Insight#. ... it means to base one's thought on and 
concentrate on the mind only, in order to practise 
concentration and insight. ... ... 
"*16 
Through the practice of Concentration and Insight one can identify oneself 
with the pure nature of one's own mind to become a Buddha. This can be seen in 
*114 Chih-kuan. ' 1ý Ju . 
*15 See 181, also in Taisho issikyo, Vol. 46, p. 462 
*16 Ibid, p. 462 
Chih-i's sayings as follower 
"As to the function of concentration and insight, it 
means that because of the accomplishment of concentration 
the pure mind is real in substance and the nature which 
is without duality is. harmonieed in li (the principle of 
the rational nature of things). Thus sentient beings 
are all ha=oniöusl combined to form a body of one single 
character. Therefore, this pure nature of the mind is 
not differentiated and is the true essence of things ... 
Again owing to the accomplishment of concentration, one's 
mind is the same and not differentiated and one no longer 
remains within the cycle of Life and Death. Yet owing to 
the accomplishment of concentration one remains in the 
great Nirvana, and owing to the attainment of insight 
one dwells in the realm of Life ... further, owing to the 
accomplishment of concentration, one knows that the cycle 
of life and death is the same as Nirvana, and owing to the 
accomplishment of insight, one knows that transmigration 
is the cycle of life'and death and the absence of trans- 
migration is Nirvana. '*l7 
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'Concentration and Insights are considered to be the two main parts of the 
cultivation and discipline of the mind in the Tien-tai School, and are looked 
upon as the two wings of a bird, functioning simultaneously. They are both of 
equal importance in Mind-cultivation; they not only go together but reinforce 
each other. Concentration assists Insight, Insight assists Concentration. By 
means of this practice onels enlightenment is attained. The methods of Concen- 
tration and Insight and their function in mind-cultivation are discussed in very 
great detail in 'The Great Concentration and Insights and other works of Chih-i. 
' *17 Ibid, p. 661 
0 
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Since in the Tien-iai School the main meaning of 'Concentration and Insight' 
and its practice can be seen mainly in the Great Concentration and Insight, but 
the viewpoint of 'Concentration an mind-nature' ie brought to bear on every 
explanation and commentary, in every section of Chih-ire works. Chih-i himself 
regards it as 'The Explanation of Meditating upon Everything from the Viewing 
Angle of Mind' (Kuan Hain Shi0J. ':; f ) We can accordingly say that all T'ien- 
taits works aim at two subjects: one is the nature of the mind, the other is 
the practice of concentration and meditation on mind. 
The book of 'The Great Concentration and Insightt deals especially with the 
method and practice of Concentration and meditation. It consists of twenty 
large volumes. These are classified into the Ten Comprehensive Parts: 
(i) The outline of the Great Concentration and Insight. 
(ii) The explanation of the Great Concentration and Insight. 
(iii) The-. substance and char4cters of the Great Concentration 
and Insight. 
(iv) Concentration and'Insight is the core of all things. 
(v) Perfect and imperfect 'Concentration and Insight'. 
(vi) The means for the practice of Concentration and Insight. 
(vii) The practice of The Great Concentration and Insight. 
(viii) The result and effect of the Great Concentration and 
Insight. 
(ix) The doctrine which led to The Great Concentration and 
Insight. 
(i) Summary. (The ultimate state of Concentration and 
Insight)*18 
Each part of these Ten has many branches. Each of the branches is sub- 
divided into sub-branches, and each of the sub-branches has sub-sub-branches. 
0 
For instance, the first part of the Ten - 'The outline of the Great Concentration 
*18 Mo-ho chih-kuan , vol. I. CHTTC Part II, p. 2950. 
and Insight' is classified into 'Five Brief Parts #. These are: -152- 
W Making a great decision of one's own. 
(ii) Carrying out the great praotice. 
(iii) Accomplishing the great achievement. 
(iv) Breaking the great nets. 
(v) Going back to the 'Great Place' 
*19 
Chih-i himself explains the titles of these Five parts as follows: 
"What is the meaning of 'To make a great decision'? It 
means that sentient beings are ignorant and do not know 
their own minds. Bodhisattvas should devote themselves 
assiduously to enlighten both themselves and others to 
accomplish the achievement of Buddhahood. 
What does 'To carry out the Great Practice' mean? It 
means that although one has made one's great decision to 
strive for enlightenment, enlightenment can never be attained 
unless a person practises very hard and constantly, since it 
is a long way to the state of enlightenment from the every- 
day world. 
What does 'To accomplish the Great Achievement'tbat is 
Buddhahood' mean? Through constant practice enlightenment 
is automatically gained ... 
What does tTo break the Great Nets# mean? Because various 
sutras guide people to enlightenment, but are too numerous, 
and the theories in them expound so many points of view on 
so many subjects that people usually understand some of these 
points but misunderstand most of the others. When they find 
that they agree with one opinion, they find themselves in 
opposition to other opinions, and so become confused. Now 
this book $Concentration and Insight' synthesises all the 
theories in the sutras, producing the harmonious unity and 





ying all the confusion of ideae, Iikb setting birds 
free by breaking the net that holds them. 
Finally, that does 'To go back to the Great Place' mean? 
It means that the $Great Place' of all beings has always 
" been boundless, with neither beginning nor end; it is 
neither blocked up nor is it opened up; and there is no 
darkness or illusion; if one reaches this Great Place one 
will always be comfortable and free from any attachment-" 
*20 
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In a similar way each of these five consists of many branches; each branch 
is divided into various chapters. In each of the chapters there are many 
sectilne, and there are many subjects expounded or discussed in them. 
The main content of the 'Ten Comprehensive Parts$ is concentrated in-the 
first seven parts, which consist of twelve volumes of lectures made by Chih-i 
before he died; the other three parts of the Ten are not complete. 
*21 
By judging the whole body of this incomplete book and the rest of Chih-i's 
work, the teachings of the Tien-tai School can be seen to be gigantic and complex. 
But if we judge from the points made in the -book of the 'Great Concentration and 
Insight', Chih-i's speeches are seen to be very simple, and do not go beyond 
advocating tMind-cultivation1. The core of his thinking concentrates only on 
the cultivation of one's-own mind, and what Chih-i stresses is the 'Practice' 
of mind-cultivation, not 'speech'. All the complex speeches of Chih-i are to 
be seen as merely the guidelines to the practice of the cultivation of the mind. 
Whenever one practises, one's self-cultivation, concentration and meditation 
are progressing; 'Speech' or 'words, are eventually discarded. 
*22 All the 
complex words of Chih-i must be reduced to silence, and he returns to the way of 
his ancestors who preferred to say nothing and identify themselves with virtue. 
"20'. 'ý Ibid, pp. 2868-3113 
*21 T'ang chün-i 'The Development of ideas of Tao in Chinese Philosophy' Book III, 
p. 1151, also in'CHTTC Part 11 2950-3113 
*22 See Chapter II. 
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If the autrae had been properly digested and synthesized by earlier aoholarg, 
Chih-i's speeches would not have been made so tedious and complex. 
It is on the central point of the 'Nature of the Mind' and its 'Cultivation' 
that the Chan School with its emphasis on its teachings being 'beyond words' and 
'pointing directly into one's mind to enable one to become a Buddha' is founded. 
*23 
In spite of his tedious speeches, Chih-i shows directly his admiration of 
and preference for 'wordlessness' in all his doctrines. He says: 
"The sutra says 'The monks should do two things frequently; 
one is to preach the doctrine of the sages, the other is to keep 
the silence of the sages. ' The meaning of 'The preaching of the 
doctrine of the sages' has been mentioned in the last chapter; 
what is the meaning of keeping the silence of the sages? It 
means that the 'four Truths' which all sages have realised and 
experienced cannot-be told; they are beyond words and cannot be 
explained. To tell people who have not yet realised or experienced 
these Four Truths would be like burning a candle for the blind. Is 
it worth burning a candle for them since they cannot see. Since truth 
'".: is beyond words or explanation, that is why one should keep the 
silence of the sages. In the Hua-yen sutra it says 'The countless 
worlds are all beyond words and description'; this means that the 
ultimate truth cannot be told. Furthermore, when, for example, the 
monk Chen-ju (7ft) attained the sagehood of Arhat he saw instantly 
that truth has neither words nor sound and said 'As far as I have 
realised'it, the way to Nirvana is wordless and speechless. ' This 
wordlessness of truth (this truth which is wordless) is therefore 
called 'the silence of the sages'. Again Bodhisattva VimalakIrti himself 
kept silent 
*23 See the preface and Chapter VI. 
qo . 
in his lecture period, and all the other bodhicattvas who 
were attending it asked questions which were thus answered 
by silence. Since Vimalakirti's teaching was beyond words 
and thought, and the doctrine of the Your Truths cannot be 
told, these are called 'the silence of the sages'. Also 
in the sutras of Mahä-prar`nä 1'ramitä it is said that 'the 
meaning of the sentence can be attained neither by the body 
(physically) nor by onets mouth (through one's speech) nor 
by knowledge (wisdom), because all the meanings of truth 
are beyond words. This principle of wordlessness is called 
'the silence of the sages'. That is why the Lotus Sutra 
says 'Cease! Ceasel There is no need to speak! My 
teaching is subtle and hard to comprehend. ' The Lotüa 
Sutra also says 'This teaching of mine (the Buddha) cannot be 
demonstrated; words are merely a means. My teaching is not 
a thing which is discursive or discriminatory, so it is beyond 
reasoning and comprehension. ' . Such teaching which cannot 
be 
put into words transcends all speech and is called 'The 
teaching of the silence of the sages ... '*24 
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According to Chih-i's sayings as above, both the 'preaching of the sages' 
teachings and tthe silence of the sages$ doctrines are to be considered to be 
two forms of expression. Since ultimate truth is considered to be beyond words, 
'the silence of the sages' is regarded as the one form for expressing and 
responding to the truth itself. Chih-i's attitude towards silence in thinking 
is shown here. Another clearer view of this point of Chih-i's can be seen in 
the following speech: 
"A question arises here; the preachings of the sages were 
made for guiding the lives of others, for'cultivating oneself 
to the ideal happy state. That is why one keeps oneself in 
A 
I 
*24 See 1191. 
silence (the silence of the sages). Hence, 'keeping 
onself in the silence of the sages' is merely for one's 
enlightenment and has nothing to do with others, has it? 
Exactly, one keeps oneself in the silence of the sages 
mainly for one's own practice of the cultivation of the 
mind. However, this may also be accompanied 'by doing good 
for the enlightenment of others. The reasons for this 
are many. For instance, there are some people who do 
not like to talk or to read very much, and that is why 
sages sometimes keep themselves in their teaching of other 
people. Again, in 'The Buddhist Rules of Monks and Nuns' 
it says that 'Bodhiaattvas, in order to bless others, 
usually accept others' offerings silently. Although 
saying nothing they accept others' offerings, and bless 
and teach others. ' This is called 'Keeping the, silence 
of the sagest. 
Furthermore, saying nothing , 
VQ , Niletý( ) discarded all 
illusions and ignorance of Bodhisattva Ma-wing. Moreover 
merely because of seeing the attitude of the Buddha who 
was deeply in silent concentration and meditation, an 
unaccountable number of sentient beings had seen a trace 
of the ultimate truth and attempted enlightenment. Thie 
is called 'Keeping oneself in the silence of the sages'. 
Its benefits to people are great, so how can we say that 
*ý5 'the silence of the sages' is of no benefit to others? " 
0 
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Chih-i's tThe Silence of the Sages' shows that Chih-i himself was the first 
Chinese Buddhist scholar who considered 'SILENCE' to be one of the forma of speech 
and the best form of 'speech' for preaching the subtle truth effectively; the 
*25 The profound meaning of the Lotus Sütra. CHTTC Part II, P" 1736. 
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teilence of the sages' also ehowe that the way in which Duddhi©t thinking oxproenoe 
itself in Chinese is a direct reaponae and return to Confucian thinking; for 
example, in The Analeatet it eaye: tIf you, Master, do not nay anything, how can 
we pass on your teaching? ... Does Heaven nay anything? The four coa©one come 
one after the other and all things flourish. ' 
In 'The-Great- Concentration and Ineiaht! in the chapter 'Concentrating 
and Meditating on the Mind one entere into the state of enlightenment which is 
beyond thought and words', Chih-i aaya the following: - 
"By concentrating and meditating on the mind, one enters the 
state of enlightenment which is beyond thought and words; 
such a state is subtle and difficult to explain. Now, let 
us first explain the state which is conceivable and diocuasable, 
then it will be easier to make the meaning of the state which 
is beyond words and thought reveal itself indirectly and 
negatively. " 
At least two points of Chih-i$s thinking emerge. Firstly, the ultimate 
Truth is wordless, and so words are merely a means of indicating the ultimate 
truth. Whenever the state of ultimate truth is revealed, all words have to be 
forgotten. The element of silence as a way of expression is emphasised here. 
Secondly, as well as the emphasis on 'Silencer, 'Practice' is also emphasised 
in this passage. Although these explanations are only considered as indications 
to the 'State' which is beyond thought and words, the re, relation of this state 
is merely the second most important business in the eyes of Chih-i; the most 
important business is how to enter into and live in that state, through ooncen- 
trating and meditating on the subject of 'mind'. 
In the section called 'Concentrating on Aggregations, Sensations and Realmal 
of the Great Concentration and Insight, it ie etatel.: 
*26 Mo-ho chih-kuang. Vol. I. CBTTC Part II, p. 29511. 
"Both the external and internal Aggregations, Seneatione and 
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Realms all arise from the mind. Like a doctor who must know 
the cause of the illness before he can cure his patient, we 
must see through to the roots of these aggregations, senations 
and realms which are all illusions of the mind, before we can 
uproot them and attempt to achieve enlightenment. Again, it 
is like reducing a length of ten-feet into one foot, and then 
reducing one foot into one inch. Lot us now put aside the 
other four Aggregations and six sensations and eighteen realms) 
and concentrate mainly on the last Aggregation-'The Conscious- 
ness' and meditate on it. Because the Aggregation of Con- 
sciousness is simply the mind. "*27 
The problem with which Chih-i is most concerned is the 'Mind' and its 
cultivation, and not external things, reasoning and arguing. Because it is based 
on a type of thinking which is moat concerned with the human mind, The Five Brief 
Parts of the 'Great Concentration and Insight$ are entitled 'To Make a Great 
Decision', 'to Practise the Great Cultivations, 'To Attain the Great Result of 
Bhlfghtenments, 'To Break the net of people's illusional, and 'To Return to the 
Great Home'. These titles all concentrate on the subject of the Mind and its 
cultivation. Preference for and the attitude towards tPracticel and 'Silence' 
in the thinking of Chih-i can be seen everywhere in his Three Works. Moreoever, 
consideration of the fundamental meaning of ultimate principles, transcendent 
words and speech, and the myriad of things are of the mind and do not have any 
nature of their own. The cultivation of one's own mind is the most important 
thing for onets Enlightenment, and Chih-i cares only for practice and not for 
words or speech, even when he himself'was lecturing on his Three Works. Like a 
raft only used for crossing a river, which has to be left-. behind when the other 
shore is reached, all the words in the Three Works (of Chih-i) have to be IN 




discarded while one's meditation takes over or when one has been enlightened. 
Three Works are merely a guidance for cultivation and Enlightenment. Practice 
and silence as a way of expression in the thinking of Tlien-tai School'is based 
on this. 
$. The Attitude towards both Words and Wordlessness 
Chih-i comments on the title of Chapter II IMeanst of The Lotus Sutras 
"As the Sutra says-. 'Only I (the Buddha himself) know these 
i meanings of the profound truth as do the Buddhas of all ages 
in all worlds. ' 
Again, this Sütra says.. Ceasel there is no need to 
speak. My teaching is subtle and hard to comprehend. ' 
Taking words as a means the Buddha preaches his teachings. 
Hence this chapter is named tMeans'. '*28 
In another way the 'Teaching of the silence of the Sages' is regarded as 
one of the forms of 'Speech'; and in this instance 'Speechhis to be considered 
as the 'Means? for silence. If there is no intention of guiding others 'to 
Nirvana, words as a means are unnecessary. This sense reminds us of Chih-i's 
ancestor's sayings: 
"I would rather say nothing. Does Heaven say anything. " 
The only difference is that Chih-i tried to identify himself with his own mind 
through self-cultivation, while his ancestors tried to identify themselves with 
the virtue of Heaven through their mind-cultivation. 
Furthermore, in the same way as Confucius, who saw that there was truth 
and many more principles behind the silence of the Universe, Chih-i said that 
he saw that all the profound doctrines had been prbached by the Buddha's silence. 
For instance, the first chapter of The Lotus Sütra says: 
"... At that time the Buddha was surrounded, worshipped, 
revered, honoured and extolled by the four groups of 
disciples ... ... The Buddha eat cross-legged and 
had. 
entered into the SAMXDHI of the 'Meaning of Infinity'; 
*28 The co re-, -ýý1 ý", +" CflTTC Part II9 
p" 1736. 
state of concentration and insight. At this time the 
heavens rained flowers down on the Buddha, and the whole 
universe trembled in six ways; while the vast assembly 
looked on the Buddha in amazement, he emitted a glow from 
between his eyebrows which illuminated a thousand worlds 
to the east, omitting none of them, reaching downwards to 
the lowest hell 'and upwards to the highest heaven of each 
world. Here in this world were then made visible in those 
vast domains six states of existence, likewise was seen the 
Buddha at-present existing in those lands ... ... '*29 
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In spite of the fact -that the above account gives only: a description of the 
lecturer, of the 'Lotus Meeting', the audience, the place and the atmosphere 
of this lecture, no abstract principle is stated, no speech or doctrine is 
made, yet Chih-i commented on this description in detail and considered that 
the profound meaning of the sutra had been made completely clear through 
the attitude of the Buddha's meditation, the trembling of the earth end 
the flowers showering down from the heavens. As 'A Comment on'the Six 
Kinds of Trembling--of the Earth' says: 
"The six kinds of trembling of the earth are a mysterious 
prediction of'something good; they are good omens. Because 
they are so different from common things they are called 
'Characteristics'. -Such-six Characteristics of Good Omens 
symbolise the perfect one who broke the'seal of his own 
'Ignorance' six times ... Whenever one's Ignorance is made 
to disappear, enlightenment is achieved: this is why all 
Buddha's worlds tremble in the six different ways. Again, 
the six symbolise the six levels of the progress of the 
Bodhisattvas' practices. ... That is why the Sutra of 
*29 Ibid. pp. 2646-2651. 
M 
Pure Practice aays, $Whenever a Bodhisattva is born, there 
is always a trembling of the earth, because at the end of 
his present lifetime his Ignorance will have been completely 
discarded. ' The Ignorance of beings is to be ended and 
their enlightenment achieved; therefore the earth trembles. "*30 
A Comment on the attitude of the Buddha's Silent meditation: - 
"This sutra says 'When the Buddha had preached the Sutra 
he sat cross-legged, then entered into $the Samadhi (state 
of concentration) of The Meaning of Infinit31, where his body 
and mind were motionless. ' This means that Concentration 
and Insight both had tobe complete. It was in order to 
preach correctly that the Buddha entered into Samadhi before 
preaching his Lotus Sutra. If one lacks 'Insight' one has 
no Concentration. In order to point this out the Buddha 
sometimes preached his doctrines, *then entered into Samadhi. 
In fact, Concentration and Insight not only go together but 
assist each other. Wherever there is Concentration there 
is Insight; wherever there is Insight there is also Concen- 
tration. Both when 'entering into' (Samädhi) and 'coming 
out of' (Samädhi) to preach doctrine Concentration and 
Insight are in perfect harmony. '*31 
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According to the above quotation, one who is silent is no different from one 
who speaks. Speech is only one of the things in the universe which spring from 
truth which was always itself silent. 
Moreover, Chih-i in his 'Commentary on the Virmalakrrti Sütra says: - 
"All the activities of the Buddha, even a wink, a cough, 
coming in, going out, sitting down or standing up ... all 
*30 Ibid. pp. 2616-2651. 
*31 Ibid. pp. 2646-57. 
SI 
of these are speech of the Buddha. '*32 
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From this point of view, even when the Buddha did not say anything he was 
still considered to have been lecturing: this means that bpeechlesenesa is no 
different from speech in the eyes of Chih-i. However, Chih-i considered that 
the speeches themselves were not speeches at all, and that Buddha never said a 
single word throughout his whole teaching life. This idea of Chih-i's is 
repeated often in his words, as follows: - 
"The Buddha says that 'Nothing has ever been preached - 
this is the preaching of the Buddha" *,, 
*33 
"If anyone realises that the Buddha never said a single 
word in his teaching during his whole life, that person 
"ý3 
really has heard a great deal. 
According to Chih-i: "The Virmalakirti Siltra says: 
M 
'When a lecturer is in a meeting and is instructing or 
speaking on some kind of principle, no instruction or 
speech is really ever given; likewise, his audience never 
receives or hears anything from lecturers. 11*35 * 
"What the Buddha has preached is like a grain of soil 
, 
which is found in one's nail, whilst what the Buddha has 
not preached is like all the soil in the universe; ... 
that is why The Virmalakirti Sütra says 'All things 
derive from the mind, because the mind is the essence 
*36 of things, which is beyond words. t,, 
*32 The Profound Meaning of Wei-mcrchjMý. Ch. 9t CHTTC Part II 
*33 The Profound Meaning of the Lotus Sütra, Vol. I. CRTTC Part II pp. 2646-51 
*34 Mo-ho Ichip-kuang, -Vol. 1. CHTTC Part II, pp. 2863-68. 
*35 Ibid, p. 2863. 
*36 Ibid. p. 2865. 
"Speechlessness is one kind of speech; using this as a 
method, Buddhas and Bodhisattvas mercifully expound their 
teaching and guide others to the truth. Speechlessness 
is no more than speech since it is something which shows 
N 
the truth which is itself speechleaa. '*37 
"All sutras are means established for helping human beings 
to become enlightened, like prescriptions for curing 
*3g illnesses. " 
"The substance of things transcends Birth and Death, which 
have always been beyond words, therefore it cannot be put 
into words, but certain-conditions exist for the guidance 
of others in making points of principle when speech is still 
needed. That is why Buddha has been leading and enabling 
sentient beings to abandon their- encumbrances, by parables 
and by countless devices all broadly setting forth the spoken 
doctrine. '*39 
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With the aim of preaching the profound truth which has always been beyond 
words or speech, Chih-i considered that even if the lecturer kept silent, his 
silence was still one of the ways of expression. Even if he was silent the 
lecturer was preaching and transmitting the principle he wanted to, And so, although 
the lecturer did not say a single word, in his silence he did say pomething 
substantial. 
Aiming at the enlightenment of the nature of one's on mind, Chih-i 
considered that even if a lecturer spoke for a whole day, no-one might realise 
or attain enlightenment. All the speeches of this lecturer would be no 
different from silence or speechlessness. 
*37 Ibid. p 2860 
*38 see T33'. 
*39 Ibid. P. 2646. 
I 
0 
. 16 4- Chih-i considered that because most sentient beings do not understand the 
profound meaning of those things which transcend speech, the Buddha was compelled 
to make speeches as a means of describing the principles which are beyond words. 
Accordingly all the speeches of speechlessness are no more than speechlessness 
itself. Hence, the difference between speech and speechlessness is discarded 
and the two are identified as one. Chili-i's attitude towards both Words and 
Wordlessness is derived from such an idea. Such an attitude towards both 
words and wordlessness is also one of the traditional ways in which Chinese 
people express themselves. This derives from Confucianist ideas of 'both 
attending to and withdrawing from office of State' and was used by Confucius 
himself. (See Chapter Il. ) On the one hand, Chih-i admired and preferred 
wordlessness, but on the other hand he expressed an attitude towards both speech 
and silence, since as far as the cultivation of one's mind is concerned, no words 
are needed but rather practice. 
Chih-i's Three Works are based on this theme. His thinking sprang partly 
from the heretic thinking of the spirit of the salvation of the bodhisattvas, 
and partly from Confucianist practical thought. If the thought of the numerous 
Buddhist sutras had been taken into Chinese culture and methods of concentration 
and insight worked out, Chih-i would probably not have needed to spend time 
lecturing on his 'Three Works'. Just before he passed away, he said that if 
he had not spent so much of his life speaking and teaching, he himself would 
have become a bodhisattva on the higher level of 'Ground' (Ti) instead of on 
the level of 'Confidence' (Hain) which is much further away from the Buddhahood 
than the level of 'Ground'. 
*40 He was thus forty-two stages lower than he 
should have been. It is considered that any stage may take one many lifetimes 
to attain. This shows us Chih-i's attitude to simplicity, silence and moral 
practice. 
*140 See I11. 
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From this we can see that if Seng-chao is regarded as the first one 
to comprehend the Prajna principle and to explain the whole theory of the 360 
volumes of the Prajfi Sutras in only two tausard . words, and introduce silence 
and simplicity for the first, time into Chinese Buddhist thought, then Chih-i was 
probably the first Chinese scholar to understand and establish a way which was 
especially suited to the Chinese people to enable them to achieve enlightenment. 
He was also the first to simplify the Indian Buddhist theory, allowing for external 
subjects and objects to be brought into the"Mind. Hence Chinese Buddhism takes 
'The Nature of the Mind' as its centre while Indian Buddhism chooses 'The Nature 
of. Things'. Sinicised Buddhism arose and developed to produce the Ch'an School, 







'SIMPLICITY' AND 'SILENCE' IN THE SCHOOL OF HUA-YEN 
1. THE FOUNDER 
. 
The Rua Yen School is one of the three main schools of Chinese 
9 
Buddhism; and since the teaching is based mainly on the 'Hua Yen 
Sutra' *l it is thus called 'The Hua Yen School'. The Chinese word 
'Hua Yen' means 'the flower decoration' or 'flowery splendour'. In 
India-this sutra has never inspired a school, nor has anyone commented 
on it, whereas in China it became one of the beat known and indepen- 
- dent Buddhist schools. The sutra was first translatqd in 1420 A. D.; 
but it attracted little attention. One hundred years later, the 
Monk Tu-)shun (557-640) *2 lectured and wrote a manual in order to teach 
people how to meditate on the thinking of Hua Yen*3. This manual is 
called 'On Meditation on the Realms of the Totality of Buddhahood' (of 
Rua Yen)*4. Thus Tu-shun became the nominal founder of the school. 
The real founder, however; was the Monk, Fa-tsang (643-712) who systema- 
tised and developed the ideas of the sutra 
5. 
The Monk Fa-tsang was 
*1 1T. Rua-yen chin 
JýjL, 
-m (Ayatamsaka sutra). Three Chinese 
translations, the 60 chapters version of 120 A. D. by Buddhadra, IX, 
PP- 395-788; the 80 chapters version of 699 A. D. by Siksh. nada, 
TS X, pp. 1-444; and the 40 chapters version of 789 A. D. by Prajnä, 
TS X, pp. 661-851. 
*2 'Biography of Tu-shun "I jj Fo Tau T' ung chiUOW-TS 2035 9 PP- 
292-93; and Nan ýß. ng's 'Hintory of Hua-Yen Taun8' 
'Taipei 1956) 
PP- 347-84. 
*3 TS LI, pp. 158-1614; Hou Wai-lu et al. 'A General History of 
Chinese Thought' IV9 part I, pp. 233-4" 
*4 Hua-yen Fa-chieh-kuan b; ,i ý)TS 1883, pp. 
681-92. 
*5 The Biography of Master Fa-tsang; ý'ý TS LI pp. 280-283,732-733 
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a contemporary Buddhist scholar with the Monks Hui-neng (638-713) t 
Haiiang-teang (600-664) *7 and Haden-taang'a chief disciple K'uei-chi 
(632-682)*8. 
UaA It was said that while the School of Fa-hsiang Hs" 
tsang's School) was flourishing, the Monk Fa-tsang assisted Hsüan- 
tsang in his translations, but later Fa-teang left because he did not 
agree with Hsuan -tsang's point of view. 
*9 There is also a record 
of the Hua Yen School which says: 
'During and since the Wei and Chin Dynasties people still 
paid great attention to principles and meditation. They 
commented on the meaning of the sutras and transmitted 
and taught their essence. But from the Chan Kuan period 
of the Tang Dynasty the study of terminology became hair- 
splitting, and casuistry supplanted authenticity, to the 
extent that true mystery was subordinated to heterodoxy. 
Although it had the colour of milk, it did not have its 
taste. The more they tried to dispel illusion, the greater *10 the confusion became. ' 
From the above quotation we can see that Fa-tsang himself and his 
followers paid less attention to the study of the commentaries, but 
concentrated on the sutras themselves. 




A. 'The Indescribable-Indescribable' 
The. Sütra says: - 
''The Buddha addressed Bodhisattva Wt räja saying "0h, 
my dear disciple, in order to make the sentient beings 
in the world apprehend the numbers and quantities of 
Buddha's experience, you have asked me a question about 
the inconceivable, unimaginable, and unutterable infinity 
of Buddhahood. Listen carefully and I shall now explain 
to you: Ten million is a koti; 
One koti is an ayutä; 
*6 See Chapter VIII 




*9 See '5' *10 Tsang mi, f , 
Yuan-chiao eu 
t'kRL. 
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contains the following pa©eage: 
'... Thereupon, Bodhisattva Cittaraja addressed the 
assembly thus: "Listen, oh eons of Buddha, one kalpa 
(or aeon) in this SAHA world - the land of Buddha 
Sakyamuni - is one day and one night in the Pure Land 
of Buddha Amita; and one kalpa in the land of Buddha 
Amita is one day and one night in the land of Buddha 
Diamond Strength, and one kalpa in the land of Buddha 
Diamond Strength is one day and one night in ... ... 
Continuing in this manner, passing millions of indes- 
cribable worlds, the last world (of this series) is 
reached, one kalpa there is again one day and one night 
in the land of the Supreme Lotus; wherein the Bodhisattva 
Smantabhadra and all the senior Bodhicattvas now assembled 
here are also present there, crowding the sky ... ... When a Bodhisattva obtains the Ten Perfect Wisdoms (in 
Deep Meditation) he can then perform the ten universal 
enterings. What are they? They are: To bring all 
the universes into one hair, and one hair into all 
universes; To bring all sentient beings into one body 
and one body into all sentient beings' bodies; To bring 
all things in the universe into one thing; To bring an 
inconceivable number of places into one place, and one 
place into an inconceivable number of places .... " 
To make all thoughts into one thought, and one thought 
into all thoughts; To make all lan ges and voices 
into one language and voice (speech) and one language 
and one voice into all languages and all voices ... .. " 
Oh, sons of Buddha, the Bodhisattva who dwells in the 
state of deep meditation can perceive infinitum, 
immeasurable, inconceivable, incalculable, unutterable 
and unutterably unutterable numbers of Samadhis (or Medi- 
tations); ... ... He sees the infinite Lands, beholds infinite Buddhas, releases infinite sentient beings, 
realises infinite principles, accomplishes infinite actions, 
perfect understandings, enters infinite Samadhis, demonstrates 
infinite miradles, gains infinite wisdom, retains infinite *13 
moments and times ... ... ". ' 
_169r 
From the above two quotations, we can see that although they present 
many ideas euch ac: 'All-in-one' and 'One in all'; 
'The finite-in-the-infinite' and 'the infinite 
in the finite; 
One moment-in-incalculable-aeons' and 
lAeono-in-one-moment'; 
'The Non-obstruction' (of Size, and Space, and 
Thinge etc. ) and 'The Great Harmony of all-embracing 
of Totality of the universe' etc- 
*13 Ibid. p. 211. 
-170- 
All these spring from but one fundamental idea, that is the 'INDESCRIBABLE- 
INDESCRIBABLE' state and totality of Buddhahood. As Buddhahood is a 
state beyond our empirical world, therefore everything in it becomes 
INDESCRIBABLE, UNUTTERABLE, and INCONCEIVABLE to us; and that is 
why concepts such as 'Time' and 'Space' have lost'their meaning. 
In spite of considering that the state and totality of Buddhahood 
is INDESCRIBABLE and UNUTTERABLE, the HUA YEN SUTRA does take eighty 
great volumes to describe endlessly, how indescribable and unutterable 
the Buddhahood is. Perhaps this may be the reason why no Indian has 
been interested enough to comment on the Hua-yen Sutra. 
B. THE INTERPRETATION OF 'INDESCRIBABLE-SNDESCRIBABLE' 
B1. The anpress' questions6 
According tö reliable historical records, it is said that the 
Empress of the Tang Dynasty, Wu Toe-t'ien summoned Fa-teang, the 
*14 
Founder of this School, to the royal palace and questioned him on the 
doctrines of the Hua Yen Sutra. Fa-tsang thought over the Empress' 
questions for a while, and instead of giving a verbal explanation, he 
gave a demonstration, - to illustrate the meaning of the Empress' questions. 
The record states: - 
'One day fnpress Wu-Tse-t'ien summoned Fa-tsang to the palace 
and asked him the following questions: '"Reverend Master, I 
understand that Man's knowledge is acquired through two 
approaches: one is by experience, the direct approach; and 
the other by inference, the indirect approach. I also under- 
stand that the first five Consciousneases and the eighth Con- 
sciousness (playa Consciousness) only take, the direct approach; 
whereas the sixth Consciousness can take both. Therefore the 
findings of the conscious mind (the sixth Consciousness) are 
not always trustworthy. The superiority and reliability of 
direct experience over direct inference is taught in many 
sutras. You have explained the Hua Yen doctrine to me with 
great clarity and ingenuity; sometimes I can almost grasp 
the (principles of) vast things in my mind, and touch a few spots 
here and there in the great totality; but all this, I realise, 
is merely indirect conjecture or guesswork. One can not under- 
stand Totality in an immediate sense before reaching Enlightenment. 
With your genius, however,. I wonder whether-you can give me a 
*14 wu Tae-t' ion l'19 (684-755) 
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demonstration that will reveal the mystery of the realms of 
the totality (of Buddhahood) including euch as the 'all-in-one' 
and 'the one-in-all', the 'simultaneous arising of all realms', 
the 'Interpenetration and containment of all things', and the 
'non-obstruction of Space and Time' and the like? " After taking 
thought for a while, Fa-teang promised the Emprean that he would *15 
give her the demonstration. ' 
Despite the fact that the 'INDESCRIBABLE' has been detailed in 
eighty large volumes in the Hua Yen Sütra itself, the faithful Buddhist 
Chinese flnpress was not satisfied; but demanded a demonstration to 
illustrate the 'INDESCRIBABLE' in a way which had nothing to do with 
words. 
B2. The Mirror Hall and the 'Golden Lion' 
The same record describes " 
Fa-tsang, s demonstration as foilowet 
'A few days later (after the Empress' questions) Fa-tsang 
went to the palace and told the Empress that his demonstration 
was ready. He took the Empress Wu into a room with mirrors. 
On the ceiling and floor, on all four walls, and even in every 
corner of the room were fixed huge mirrors - all facing each 
other. Then Fa-tsang produced an image of Buddha, and placed 
it in the centre of the roam with a burning torch beside it. 
The Empress was surprised as she gazed at the infinite inter- 
reflections. Fa-teang slowly addressed her as follows: 
"Your Majesty, this is a demonstration of Totality in Realms 
(of Buddhahood). In each and every mirror within this room 
you will find the reflections of all the other mirrors with the 
Buddha's image in them; and in each and every reflection of 
any mirror you will find all the reflections of all the other 
mirrors, together with the specific. Buddha's images in each, 
without omission or displacement. The ppinoiple of the 
infinite multiplicity of containment is clearly shown by this 
demonstration. Here we can see an example of 'One-in-all' 
and 'All-in-one' - the mystery of 'Realm embracing Realm' and 
'Infinity' is thus revealed. The principle of the 'Simultaneous 
Arising and of Different Realms' is so obvious here that 
no explanation is necessary ... ... As for the principle 
of hon-differentiation of Time and Space', this can, also be 
demonstrated in this manner ... ... I hope this simple demonstration has served its purpose to your satisfaction, *16 
your Majesty. "' 
The above quotation shows that neither did the questioner want nor 
the Master give any verbal desoription. The principles of the Hua Yen 
*15 SKSC, ch. 5, TS L, p. 283 and p. 732. C. C. Chang, 
IThe Buddhist 
Teaching of Totaliter p. 22-24. See- "'I ý'ý. 
*16 Ibid. P. 732. 
S tra were simply and silently demonetratod, no further explanation 
being required. 
Fa-tsang'a chief work ie called 'On the Golden Lion', booaune he 
used the statue of the Golden Lion guarding the gate to the palace 
hall as a symbol to illustrate the principles of the Run Yon ßütr& 
throughout his lectures. The character of simplicity and silence 
of Fa-teang is seen again. 
*17 
3. TO IDENTIFICATION OF THE 'INDE3CRIBABLE-IN'DFr3CRIBABLF' TN 
CHINESE THOUGHT 
A. Practice of Meditation 
-172- 
As we have mentioned at the beginning of this chapter, Tu-shun had 
written a manual 'On Meditation on the (Realms of Totality of) Buddha- 
hood', 
*18`in the 6th century, and was thus regarded a© the Founder of 
the School. *19 The seminal thought and characteristic approach to 
the principles of the Hua Yen Sütra are clearly shown in this manual. 
Fa-tsang himself and his chief followers were all inspired by this book, 
and developed their thoughts following the principles and ideas laid' 
down therein. With regard to the history of Chinese Buddhist thinking, 
Tu-shun's manual is undoubtedly the most important piece of work of 
the Hua-yen School; the first treatise on the thinking of the Hun Yen 
ütr in Chinese by a Chinese. It is also the 'INDESCRIBABLE-Mh S- 
CRIBABLE' as put into practice. 
Tu-sku+'a Manual consists of three parts, representing three etagee 
of the practice of meditation. An the first paragraph of the Manual Bays: - 
*17 'Chin ehih-tzu Chang' (On the Golden Lion), TS XL, pp. 663-7" 
*18 See '4' 
*19 See 191 and '14' 
'To moditato on the Croat Totality of the vent buddhnhood, 
three ntaggon of Meditation are neoo oaryt- 
(1) Meditation on the 'Ultimata EMPM ZJ' 
(2) Meditation on the 'Non-Differentiation of LI (Subatanoo) and Shih (Phenomenon) (3) Meditation on the 'All-embraoing Totality' (of 020 the Ilealme of Buddhahood)' 
Each of the throe atagea conaluto of ton guiding prinoiplea to 
help the followers in concentration and meditation. They are led 
atop by atop from ten difforont angles through throe different otegeg. 
The Manual eaya: - 
'(1) Meditation on "Ultimsnte FXMINE33" 
To illuatrato Meditation on tho Ultimate }. nptinoao, 
four obeorvationa in tan prinoiploa are to be considered ... 
a The observation of roduoing form into Eoptinoeo 
b The observation of identifying Th ptineoo with form 
o The observation of the Non-obatruotion of Thptinooe 
and form 
(d) The ob©ervation of Ultimata Dioaolution and Non- 
attachmont. 
900 ... Contemplato on this and you will undoratand. 
(2) Moditntion on the Non-differentiation of Iat (Subntinon 
and Shih Phenomenon 
For thin moditation, ton principles are not forth both the fusion and dissolution of LI (Substance) and Shih (Phenomenon) their co-eiintonco and extinction, and their 
co-operation and conflict ... ... Those ton principles 
are: - 1 .. 2.. 3 .. 10 .. 
(jý Moditation on the A11-embracing Totality 
-173- 
To illuatrato thin point, a further ten prinoiploo are 
net forths- 
1. Tho rrinoirln thnt Iii (Subntancn) eeunln &hih (Phenomenon)- 
Since 'Shah' (phenomena) are vaououn, all forma come to 
Raptinonn; and nine. the eooonco of Li ($ubotano") in 
real, the body of 'Lit oomon into view. 'Shth' in not 
a 'ohih' other than tho total 'Li'. Whoa odhioattva 
(the one who in in meditation) coon 'Shin' he aloo noon 
'Li'. Howovor the 'Shih' ohould not be conoidered to 
be the 'Li' (ofj iteolf. 
2. The prinoiplo that IffTA' egunly 'TT' 
'SUM' in not difforont from 'LI'; it follows 'LI' and In 
omniprooont; an is roeult, ovo dust-moto is able to 
embraoe the ontiro univoroo: 
(Again) 
vhon the total 
body of the univoroo In omniprooont in all things, thin 
ono duet-moto liko 'LI' In also osaniprooont in all thinga. 
3. Tho rrinoiplo thr%t 'mini' lnolutlnn tho Non-differentigtie_n 
of 'LI' and '811Th' 
Since 'Sffiü' and 'LI' are not one, the 'SEIH' romaine 
*20 see X41 
J 
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as it is, and yet embraces all. For example, the 
Form of one dust-mote does not expand, and yet it 
can embrace the infinite universe. This is because 
all universes are not separate (or different) from 
the 'Realms' (of Totality), so they can appear within 
one dust-mote. All things in their harmonious fusing 
'SHIN' and 'LI' are neither identical nor different. 
'LI' and 'SHIN' consist of four principles: 
First, One in one. 
Second, All in one. 
Third, One in all. 
Fourth, All in all. 
4. The principle of Non-differentiation of Universality 
and Particularity 
Since the non-identity of all 'SHIN' and 'LI'A a 'SHIN' 
does not move from its position; but yet it exists in 
all things. (Again) because this identity is itself 
their difference, one dust-mote stretches in all directions, 
yet it does not move away from its particularity. So 
it is far and yet also near. Stretching and also re- 
maining. There is, no obstruction and no hindrance 
whatsoever. 
The principle of-the Non-differentiation of the 'Large' 
and 'Small' 
Since the non-identity of all 'SHIN' And 'LI' is the 
selfsame non-difference, a"dust-mote is complete in 
itself yet it contains all the ocean-like universes 
in every direction. (Again) because the 'Identity' 
is the 'difference' itself, when one. dust-mote embraces 
all the vast universes (in all directions) it does not 
expand. This is to say that a dust-mote is wide and 
also narrow, very big and also very small. There is 
no obstruction and no impediment. 
6. The principle of the Non-differentiationtöt (all 
separation and (all) containment 
Because all separating is the same as all-containing, 
when one (dust-mote) is set against all (universe), it 
spreads over all, and simultaneously contains all things 
and includes them within itself. Again, because all- 
containment is the same as all-separation, one (dust- 
mote) which contains all, is separating all. It simul- 
taneously embraces all things without dispersion. It 
simultaneously separates and brings together. 
... Contemplate on this, and you will understand. 
7. The principle of the Non-differentiation of Entering 
and Including 
Because 'Entering the other thing' is the same as 
'Including the other thing', when All things are set 
against one (thing), the total entering-into-one on 
the part of all, enables the one, at the same time, 
to 'return' to its own realm, which includes all 
without obstruction. Again, One (thing) abides in 
all (things), it also enables all (things) to remain 
as one, simultaneously without obstruction. 
-175- 8. The principle of Interpenetration 
When one thing is set against All (other things), it 
has the including aspect as well as the entering 
aspect. This can be summarised under four headings: 
First, One includes All, and enters All. 
Second, All includes One, and enters One. 
Third, One includes One, and enters One. 
Fourth, All includes A11, and enters All. 
9. The principle of simultaneous existence 
Setting All (things) against One (thing) there are 
both the containing and the entering aspects. This 
again has four headings: 
First, (All) contain one to enter one. 
Second', (All) contain all to enter one. 
Third, (All) contain one to enter all. 
Fourth, (All) contain all to enter all. 
They simultaneously interpenetrate one another without 
obstruction or hindrance. 
10. The principle of Universal fusion 
This is to say that All and One balance each other; each 
has the two-fold headings and four sentences just intro- 
duced. They become integrated with each other (and 
simultaneously separated from each other) without any 
obstruction. Those who practise this Meditation should 
make an effort to gain the perfect insight in accordance 
with practice and experience (the great realms of Totality) 
and without obstruction and hindrance. They should 
contemplate in depth until this wonderful. vision comes *21 into view. ' 
B. Identification 
From the extracts we have quoted from the Manual, the following 
points can be observed: 
Firstly, when the Chinese mind encountered the 'INDESCRIBABLE- 
INDESCRIBABLE' of the Hua Yen Sutra, the first thing they wanted to do 
was to apply the principles of 'Indescribable-indescribable' and 'all- 
in-one, and one-in-all' etc. ... in contemplation or meditation, rather 
than to use speech to convince people to accept or believe it. 
Secondly, in the Manual, 'Contemplation' becomes the thing which 
is most emphasised; sentences such as: - 
0 
*21 See '4' 
.r 
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'Contemplate on this and you will understand. ' 
'Contemplate on this in depth until the vision 
comes into your view' 
are found throughout each of the Ten principles of the three different 
parts (of the whole). 
Finally, the fundamental purpose of the practice of such Meditation 
is to nourish one's insight and no enable one to participate in the 
experience of the Totality of Buddhahood. The principles of the 
'Indescribable' (of Hua Yen Sütra) were thus put into practice as a 
foam of meditation. Tu-shun's instruction manual on the techniques 
for the practice of meditation has become IDENTIFIED with the 'INDES-- 





THE PURE LAND SCHOOL AND THE FA-HSIANG SCHOOL; OTHER 
ASPECTS ' OF 'SIMPLICITY' AND 'SILENCE' 'IN CHINESE BUDDHIST 
THINKING 
A The Popularity of the Pure Land School 
1. AU the principles are reduced to one phrase 'I run to Amitabha 
Buddha as my refuge'. 
In addition to the Tien-tai School and the Ch'an School, there 
is another popular school of Chinese Buddhism, which preaches its own 
doctrine neither by speech nor by written words; but merely recites 
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the name of Amitgbha Buddha and prays that its followers be born into 
the Pure Land of Amitäbha Buddha. This School is called 'The Pure 
Land School'. Since what it most emphasises is the practical reciting, 
of the name of Amitabha Buddha, theoretical speech'or written words 
have become of very little importance to this School. Consequently 
* 
very few philosophers or scholars have paid much attention to it. 
l 
*1 This school has only been described by a few scholars and that 
only from a historical or religious point of view. Neither 
Fung's 'History of Chinese Philosophy' nor Hou Wai-lu'e 'Chung 
kuo ssu-hsiang t'ung chih' mentions it. 
0 
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In spite of this, many different images have been made of Amitäbha 
Buddha and the Buddhas which are to be found in Lung-men caves and 
in the caves of Yün-karg, and in most temples and monasteries - and 
were worshipped throughout China. 
*2 The name of Amitibha and of 'the 
Pure Land' were mentioned by the Tien-tai, Chan and other achoole of 
Chinese Buddhism. References to 'Pure Land' School are to be found in 
Chinese poeths, drama and novels. This School has been known to every 
Chinese for generations. All this shows that the Pure Land School has 
had a great and significant influence on Chinese life. 
The Pure Land School was founded by the monk Hui-ylan during the 
Northern and Southern Dynastien. 
*3 Basically, this School adopted the 
ideas of 'reciting the name of Amitäbha Buddha' and 'praying to be born 
in the 'Pure Land" of Amitabha', from the three Sutras which are: 
1) The large Sutra of Amitabha* 
2) The Siltra of Meditation on Amitäbha*5 and 
3) The small Sutra of Amitfibha*6 
The Large Sutra of Amitäbha says: 
"While Amitäbha was still at the stage of Bodhisattva, he made 
forty-eight vows to save people from suffering by helping them 
to be reborn in the 'Pure Land' to come. 
... In his eightieth vow Amitäbha had said, 'When I become a Buddha, if anyone who believes in me wants to be born into my 
Land he will certainly be accepted and made welcome. He will 
*2 Fan Wan-lan, 'Chung-kuo t'ung-ehih chien-pse, º'.. 
Book III, pp. 570-4. 
*3 Although there were Sütrae which dealt with PURE LAND thought, 
it never became an independent school in India; nor in China 
before Hui- '' "" yuarý! 's time. (Hui-yuan 
_,, 
ý 334-417 A. D. ) Cf. note 
12 of this chapter. 
*4 Sukhavativvuha Sütra, Ta-a-mi-t' o ching p; j ?, T, Pail Taisho 
issaikyo (Chap. 4) 362 in two chuan. 
*5 Amitäyur-dhy'ana Sütra, Kuan-wu-liang-shou ching 
4P,.. 
,, 
' j. " 
*6 Amitäyus Sütra, A-mi-t 'o Ching pr,, jTaisho iseikyo 362 XII 
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If this fails I shall not have the honour of being a 
Buddha. Evil beings can be accepted too; but not the 
most evil ones, like those who kill their kings, their 
parents, or monks. These latter cannot enter the 'Pure 
Land'. 
... Having made hie forty-eight vows tg,, save people from 
suffering, AmitAbha became a Buddha. " 
The Small Sutra of Amitäbha says: 
"Whoever faithfully recites my name in his mind for one day, 
for two days, for three days, for four days, for five days, 
for six days, for seven days continuously, while concentrating 
on reciting and not distracted by any single thought, I promise 
that the Holy Beings of the Pure Land and myself certainly will 
come to him and guide him to be born into my 'Pure Land' when 
his present lifetime comes to its end. " 
The technique of 'reciting the name of Amitäbha' as a means of 
praying to be born into the 'Pure Land' is based on ideas from these 
two Sutras of Amita'bha. 
The State of the 'Pure Land' is described in the Sütra of 
Amit bha (the Small Sntra of Amitibha) and the Sütra of Meditation 
on Amitabha. The people of the 'Pure Land' all possess immortality, 
infinite light-shining, infinite and perfect wisdom and power. 
Things automatically appear and disappear before the people of the 
'Pure Land' according to their needs. The plants of the 'Pure Land' 
are all jewels. The ground there is soft as a natural carpet and 
is covered by golden sands. The wind blows softly all day long, 
making wonderful and lovely sounds in the trees. Whoever hears 
the sound of the trees perceives the profound principle of the 
Buddha's teaching, and more easily enters into the state of en- 
*7 See '4' 
0 
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lightenment. People in the 'Pure Land' ate able to go 
through countless universes and worship countless Buddhas 
in the time we would normally take to eat a meal. 
These Sutras describe what the 'Pure Land' in like. 
Amitabha's vows are the basic doctrine of the 'Pure Land' 
School and it is from this doctrine that 'the technique of 
'reciting the name of Amitäbha' as the means of being born 
into the 'Pure Land' is developed. 
2. Simplicity of Technique 
In the discipline of the 'Pure Land' School no difficult 
learning or studying needs to be done; no abstract nor meta- 
01 
physical theory needs to be comprehended. All that is required 
is the practice of reciting the name of Amitäbha. Such a practice 
is simple and easy for *every ordinary person to carry out at any 
time under any circumstances. If we examine this idea of the Pure 
Land School carefully we can see that the scholars and masters of 
this School have discovered yet another way, different from the way 
of Hui-neng, and which is most suited for the Chinese people to 
practise on their own. Even an illiterate old woman, or a peasant 
can practise 'Reciting the name of Amitäbha' at the same time as 
they are doing their housework or famwork. Therefore the 'Pure 
Land' School became the favourite School of Chinese Buddhist followers, 
and the technique of this School's discipline became the most popular 
way for ordinary people to practise Buddhism both in China and in the 
other countries of East Asia. 
-191- The spirit of the 'Pure Land' school with its practice of 
continuing prayer to be born into the 'Pure Land' and with the 
external offer of help from Amitäbha seems quite the opposite to 
Hui-neng's discipline which emphasises that one must search into 
the nature of one's own mind to become a Buddha. In faot, the 
spirit of the 'Pure Land' is merely another aspect of the spirit 
of Chan Buddhism: both of them being developed from the same 
practical spirit of Chinese thought. The latter emphasises 
dispelling all attachments from one's own mind in order to become 
enlightened; whilst the former concentrates on only one point 
which is 'Reciting the name of Amitäbha', as the easiest way to 
free oneself from all other attachments of the mind, and so to be 
born in the 'Pure Land', that state which is free from suffering. 
The technique of the 'Pure Land' School is the easiest bywhich one's 
mind may be freed from attachments, and so be enlightened. 
*8 
The Sutra of Amitäbha says: 
"To recite the name of Amitabha is one's mind for one day, for 
two days, for three days, for four days, for five days, for six 
days, for seven days continuously. concentrating on reciting and 
not disturbed by, any single other thought, is a means of helping 
people to attain complete detachment. This can be seen as a 
means for practising concentration and meditation, which guides 
one to one's own enlightenment. " 
The 'Pure Land' School's technique reminds one of Hui-neng'a technique 
which first brings all external things into the mind as a preparation for 
dispelling the attachment from one's own mind and then pushes one instantly 
through the door of enlightenment. If one compares the basic doctrines 
of the 'Pure Land' School and the School of Chan one can see that the 
ways of thinking of these two schools fundamentally correspond to each 
other. 
*8 See chapter six. 
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3. Words are unnecessary, but Recitation aids concentration 
When the idea of the Amitäbha Sutra which recommended the practice 
of 'Reciting the name of the Buddha' day after day without disturbance 
by any other single thought, was introduced into China, it was put 
into practice on a large scale in the daily life of the Chinese 
people. According to the records of Chinese history, we find the 
following: 
(1) Monk Huai-yu recited the name of Amitäbha fifty thousand 
times each day. 
*9 
(2) Monk Shan-tao recited the name of Amitäbha every day 
without cessation. Some of Shan-tan's disciples recited 
the name of Amitäbha one thousand times per day; some 
of them recited it about ten times, etc. 
*10 
(3) Chih-i, the founder of the Tien-tai School, and Häuan- 
tsang, the founder of the Fa-hsiang School, both respected 
the doctrine of the 'Pure Land' School and longed to be 
born into the 'Pure Land'. *11 
Monk Hui-yiýan; the founder of the 'Pure Land' School, was a scholar, 
and other famous scholars and officers such as T'ao-Yuan-wing and Hsieh 
Ling-yün became followers of Hui-yüan's Society for reciting the name 
of the Buddha Amitäbha. 
*l2 Although Monk Hui-yüan was enthusiastioally 
*9 Pan Wan-lan, 'Chung kuo Tung ahih't Ifl týfqZ Book III9 pp- 570-4 
*10 Ibid, p. 570-4 
*11 Ibid, P. 570-4 
X12 Hui-yian'a biography in CSTCC XV 109 seq. and KSC VI 357" 
1) 
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this doctrine, but only practised reciting the name of the Buddha. 
*13 
Also in spite of the fact that the 'Pure Land' School never had any 
intention of preaching its own doctrine to the public, this School 
has been popular in China for generations. There is a saying which 
describes the popularity of this School: 
"The Bodhisattva Kuan-yin is known by every family; *1he 
name of Amitäbha Buddha is repeated in every home. " 4 
In conclusion, from the above, one can eee that in the 'Pure 
Land' School, speech or written words are simple and even unnecessary, 
since this School concentrates on the practice of reciting silently 
in one's mind. Moreover the practice of 'Reciting' is carried out 
continuously without disturbance by any other thought; all other 
attachments including words are bound to be discarded completely, 
otherwise those things or words would become hindrances. The charac- 
teriatics of the 'Pure Land' are practice and a tendency to use no 
words. Behind these lie the Chinese characteristics of 'Simplicity' 
and practical thought. The'Pure Land teaching with its tendency 
towards wordlessness, characterises the Chinese taste for simplicity 
and practice. 
The Decline of the Fa-hsiang School (Dhaxmalaksana School) is another 
Aspect of the Characteristic of 'Simplicity' and 'Silence' in Chinese 
thinking 
Like the Schools of Chan, Tien-t'ai and Pure Land, the Pa-haiang 
School was another independent school of Buddhism in China. 
1. The Founder 
The Founders of the Fa-heiang School were Heüan-teang (596-661 A. D. )*15 
and his disciple g'uei-chi (632-682 A. D. ) 
*13 See 121. 
*14 See '2'. 
, K'uei-chic& *15 Heüan-tsar Xo* 
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Heüan-tsang had gone to India and studied there for sixteen yearn. 
After debating with and outshining outstanding Indian echolara, he 
returned to China in 615 A. D. with 657 Buddhist works. The second 
Emperor of the Tang dynasty had asked Hsüan-tsang to be a minister 
of the State many times. Refusing the Emperor's invitation to take 
State office, Haiian-tsang was invited by his Emperor and the State to 
translate the Buddhist works from Sanskrit into Chinese. With a large 
group of scholars as his assistants he undertook the largest translation 
project ever undertaken in the history of China. 
*16 The basic text 
of the Fa-hsiang School in India was Master Vasubaridhu's 'Vi, inatimä- 
i tratätrim-sika' (Treatise in Thirty Verses on Consciousness-only); 
but in China, apart from the Vijnatimätratätrim-sika there is another 
Indian Buddhist work of note which is Dharmapäla's VijnaptinAtratäsiddhi 
(Ch'eng-wei-shih lun, Treatise on the Establishment of the Dootrine of 
Consciousness-only). Since 'consciousness-only' is the theme and 
main fundamental concept of this school, it is also known as 'The School 
of Consciousness-only'. Although Hsüan-tsang was a very intelligent 
scholar and his prose is excellent (he was bilingual in Sanskrit and 
Chinese) his Chinese translation of the Ch'eng-wei-shin lun still had 
to have its footnotes amounting to sixty long chapters to clarify the 
complicated, intricate and difficult points in this Indian Treatise. 
*17 
2. The Main Ideas of the Fa-heiang School 
The main ideas of the Fa-hsiang School and the way in which this 
*16 Hsüan-tsang's biography,. 'Hu ii KSC, Taisho issaiyo. Vol. 
L3, p. - 608; 
Vol. 50, pp. 221-244. 
*17 Kuei-chi, 'Ch'eng Wei-ahih lun ehu-chi' (Notes 
on the Establishment of Consciousness'-or}1y), Taisho iacaiyo, Vol. 31. 
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school expressed itself have been briefly mentioned in the firnt 
chapter. The part of the doctrine of this School which is moat 
in contrast to the Chinese emphasis on practice, and the part which 
most negatively reflects the characteristic of 'Simplicity' and 
'Silence' of Chinese Buddhist expression are as follows: 
"Every thing is Consciousness-only" and 
"Objects are but transformations of Consciousness-only". 
What is the 'Consciousness'? How are things transformed from 
the 'Consciousness-only'? 'Consciousness' is the key point of the 
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Fa-hsiang School; also the analysis of the idea of 'Consciousness- 
only', and 'the progress of the transformation of things' (from the 
Consciousness) became the main subjects to which this School paid 
greatest attention. Dharmapäla began his treatise, 'The Treatise 
on the Establishment of the 
Consciousness-only', 
with the sentence: 
"If everything is nothing but 'Consciousness-only*18why 
are there things and living beings in existence? " 
Next comes an endless analysis of 'Consciousness' and the progress of 
transformations from Consciousness: - 
"Because of the false ideas of 'There is such a thing as MYSELF' 
and 'There is such a thing as MINE', all things and their 
characteristics have come into existence. Both things and their 
characters. are based on Consciousness which is of three kinds. 
These are the Basic Consciousness which causes all seeds to ripen 
at a later time; the Consciousness that deliberates and the*19 
Consciousness that discriminates the sphere of objects. " 
Basic Consciousness. From the above we can see that before describing 
in detail the characters of things that are transformed, everything is 
classified into two fundamental divisions 'Things' and 'Consciousness'. 
The latter is considered as the substance while the former are regarded 
*18 Dharmapäla, 'Vijnaptimätratäaiddhi', Chen wei-shih lun 
translated by Hstian-tsang. Taisho issaiyo Vol. 31 p. 1, CRTCC 
part II, waoa, PP- 33267-33624.1 
*%9 Ibid, chapter I 'The Main Idea of Conecioueneee-only', p. 1. 
of. CHTCC Part II, pp. 33337. 
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merely as the manifestations or transformations of this substance. 
Consciousness is itself classified into two divisions: 'The Consciousness' 
itself, and 'the seeds' of this Consciousness. What are called 'Seeds' 
are the impressions, perceptions and cognitions of the mind. Again, 
'Consciousness' itself is classified into three different categories: 
the Basic Consciousness, Deliberating Consciousness and the Discriminating 
Consciousness. Again these three kinds of Consciousness are classified 
into a great number of sub-divisions, and each of them is sub-divided 
into further minute hair-splitting categories. For instance the third 
0 kind of Consciousness which is called 'the Discriminating Consciousness' 
is classified into six categories: 
I The Discrimination of sight 
II The Discrimination of sound 
III The Discrimination of smell 
IV The Discrimination'of taste 
V The Discrimination of feeling 
' VI The Discrimination of thought. 
Each kind of Consciousness has its differentiation. The qualities 
of these various kinds of Consciousness are classified into fifty-one 
different kinds. These are: 
*20 
The mental quality of desire, of good understanding, of perception, 
of meditation and of wisdom. These five are called 'The Five Qualities' 
which pervade the three kinds of Consciousness. The others are: the 
qualities of belief, of shame, of being conscience-stricken, of zeal for 
hard work, ob non-greed, of non-anger, of no-illusion, of ease, of 
generosity and of not injuring. These eleven mental qualities of 
Consciousness are called 'Not Doing Harm to People' or the 'Good Mental. 
Qualities of Consciousness'; the six mental qualities of greed, of anger, 
of illusion, of conceit, of suspicion, and of bias are called 'the mental 
qualities of Root-affliction'. - Then there are the twenty mental qualities 
*20 Ibid. Vol. III9 pp. 1-12; CHTCC, part II, pp. 33338-39. 
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of. 'Accompanimenta of Affliction'. These twenty are the mental qualiti©e 
of unbelief, of excitement, of dullness, of lazineoo, of loooeneea, of 
being incorrect, of loss of concentration, of indignation, of lacking 
conscience, of hate, of perversity, of annoyance, of jealousy, of 
miserliness, of doing harm to other peoplq of flattery, of deceit, and 
of haughtiness. Finally there are the mental qualities of Bleep, of 
vandalism, of curiosity and of servile lurking; these four are called 
'the Unsettled Mental Qualities. ' 
After these fifty-one mental qualities of Consciousness have been 
described in detail, one by one, the Fa-hsiang School goes on to describe 
in further detail the relationship between these fifty-one qualities and 
the three main kinds of Consciousness and how they intertwine together 
and are extremely complicated. The explanations become tedious and 
abstract. 
The Seeds Apart from the Consciousness itself, there are numberless 
seeds which are stored within the Storehouse-Consciousness. What are 
these seeds in the 'Storehouse'? How do they ripen and manifest them- 
selves in the outside world and then come back into the iStorehouse' 
(Consciousness) to become new seeds? These kinds of seeds are described 
in the Treatise as follows: 
"Why are they called Seeds? They are so called because functions 
and differentiations in the Basic Consciousness produce their own 
fruitions spontaneously, neither the same as nod different from 
the Basic Consciousness itself or its fruitions. " 
Seeds mean something stored within the 'Storehouse Consciousness' 
which produces its fruition by means of the energy of Consciousness. But 
whit exactly are those Seeds? The Treatise eayd that some of them are 
one's perceptions and cognitions: 
"Everyone's mind is full of both good and evil perceptions, 
cognitions and impressions which are made from the circumstances 
of the external world. Aa a result of these'peroeptione, 
cognitions and impressions one's conduct, deeds, behaviour, 
etc. appear like fruits ripening from their seeds; therefore, 
those perceptions, cognitions and impressions which are 
preserved in the Consciousness of one's mind are called the 
'seeds of the Consciousness'. One's perceptions and m3.88- 
cognitions are numberless and we say that tho Soeda of 
everyone's Consciousness are countless. " (Ch. 2) 
These Seeds which are 'Perfumed' by (influencod by or stemming 
from) the external world are called 'The Perfumed Seeds'. Apart from 
this, there is another kind of seed which does not come from the external 
world, and ie called the 'Latent Immanent Seed': - 
"There are two kinds of Seeds: one kind is called 'The 
Latent Immanent Seeds' which exist naturally in the 
Consciousness; the other kind is called 'The Perfumed 
Seeds' which are produced by the 'perfuming' of the 
Consciousness by the outside world and the fruits are 
the result of this influence. Simultaneously their 
fruition produces new perceptions and cognitions as the *22 
new seeds are continually coming into the Consciousness. " 
These two kinds of Seeds are classified into many divisions for 
purposes of analysis; the 'Perfumed Seeds' are considered to be of two 
kinds: the good seeds and the evil seeds. As the treatise says: 
"The good seeds are the result of the 'Perfuming' of external 
good things.. And the evil seeds are produced by the 'Per- 
fuming' of external things which are evil. " 
"Before they can come into existence in the Consciousness, 
as do the good seeds, they are exactly like the hemp which *23 
possesses fragrance because it is perfumed by flowers. " 
And so we can see that the characters of the 'Perfumed seeds' are 
both good and evil (some Perfumed Seeds are good, while some are evil). 
And both these kinds of seeds have the double characteristic of 'being 
perfumed' and 'Perfuming', giving them the ability to produce now seeds 
simultaneously. 
*24 (Details of this can be found in Chapter 2 of the 
treatise. ) 
The other kind of Seeds, 'The Latent Immanent' is classified into 
five different kinds according to the different abilities of individuals. 
Whether this kind of 'Seeds' is possessed by someone or not has nothing 
to do with the external world but is a matter of one's own nature, for 
*22 Ibid, II, CHTCC. Part II p. -33343" 
*23 Ibid, II, pp. 33343-44. 
*24 Ibid, II, pp. 33340-41. 
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they naturally exist or do not exist within one's Consoiousnesss- 
"The existence and the different divisions of the 'Latent 
Immanent Seeds' have nothing to do with objective things, 
either good or evil, but depend on whether one has 
'Hindrances' or not. As the treatise of the master of 
Yogocara Gound says: 'If one has the two fundamental 
hindrances, this kind of seed is called 'The Seed without 
ability to go to Nirvana'. A person possessing these 
seeds can never become a Buddha. If one has the Immanent 
seed which possesses the Hindrance to wisdom, this kind oft 
seed is called 'the seed-nature in Arhat'. If one has the 
seeds of the Hindrance to afflictions only, this kind of 
seed is called 'the seed-nature in Saints'. Finally, the 
seeds of Non-hindrance which are detached both from wisdom 
and afflictions, are the kind of seed called 'the seed- 
nature in Buddha'. All the existences of these kinds of 
the Latent Immanent Seeds depend on one's own nature and 
have nothing to do with external things, either good or 
evil. ' Only the last three have the ability to reach *25 Nirvana, the former can never do so. " 
The Relationship between the Seeds and the Manifestations of these Seeds- 
From the foregoing we can see that the progress from Seeds to their 
manifestations as fruit pivots upon the 'Perfuming' of the seeds. External 
things are transformed by Seeds; concurrently those transformations 
perfume the latent seeds within the Consciousness, and also implant new 
impressions, perceptions and cognitions into the Consciousness, which are 
new seeds. A stock saying of this School runs: 
"A seed produces a manifestation; 
A manifestation. 'perfumes' a seed; 
These three elements (seed, manifestation and perfuming) 
turn on and on; *26 The cause and effect occur at one and the same time. " 
Because of the function of 'Perfuming', the Seeds and Manifestation 
'perfume' and produce one another perpetually, which becomes a current, 
and is a constant stream of either good or evil perceptions, cognitions 
and ideas in one's consciousness. This principle applies to daily 
life and throughout all the deeds of people and material things. 
*25 mid, II. CHTCC, Part II, PP- 33342-43. 
*26 Ibid, p. 33343 
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Furthermore, both the 'Perfumed Seedel and the 'Latent Immanent "190- 
Seeds' cannot ripen to their fruition without being 'perfumed': - 
"A11 Seeds ripen to fruition by 'Perfuming'. Even the 
Immanent Seeds have to be 'Perfumed' before they can 
become stronger and grow up. " ' 
"The perfuming of hearing not only perfumes the evil seeds; 
whoever hears and receives the instruction of the Buddha, 
his ? mmanent Seeds become stronger and stronger, eventually 
enabling him to transcend this world and enter into Nirvana. 
This kind of 'perfuming' is called 'The Perfuming of Hearing' 
which also enables one to get rid of one's evil seeds and to *27 
ripen the good and perfect fruit. " 
What exactly is this 'Perfuming' that can bring the aeeda to their 
fruition? The treatise describes it as follows: 
"... In this way, the Seeds of the Storehouse Consciousness 
are perfumed; the perceptions and cognitions of the external 
world of the Deliberating Consciousness and the Discriminating 
Consciousness are the 'perfuming' (which can perfume the Seeds 
within the Storehouse Consciousness). Because they are *28 'Perfuming', the Seeds are 'perfumed' and 'transformed. " 
"In this way the Deliberating Consciousness and the Discrimi- 
nating Consciousness which can 'Perfume' (affect) seeds and 
the Consciousness which is 'perfumed' arise and perish to- 
gether, and the concept of 'Perfuming' is thus established. 
The act of enabling the seeds that lie within what is perfumed 
to grow, is called 'Perfuming'. As soon as the seeds are 
produced, the Consciousness which. can 'perfume' becomes in 
its turn the cause which 'perfumes' and produces seeds. These *29 three elements turn on and on ... " 
The seeds within the Storehouse Consciousness can both produce their 
own fruits and produce their own new seeds by means of the 'Perfuming'. 
Since they are the cause of their own fruits, and their own fruits (the 
effect) are the cause of the new seeds, the constant 'Perfuming' of 
seeds and their manifestations (as fruits) within the Storehouse Con- 
sciousness is considered to flow constantly like a torrent. 
As Seeds, Perfume and Fruition depend on each other, transformation 
of Seeds appear continuously. This is like a torrent and is renounced 
in the state of the Arhat as the treatise itself says. How to become 




free from these attachments? The concern of the Fa-heiang School in 
how to stop the evil seeds 'transforming! and how to realise the principle 
of Consciousness-only and to reach Nirvana. 
3. The Limitations and Difficulties of the 'ideal state' of the 
Fa-hsiang School 
The answer to these problems is given in the treatise as follows: - 
"As to the nature and character of Consciousness-only, who 
is to enter into this state? And how may it be done? There 
are only two kinds of Immanent Seeds which can enable one to 
realise the principle of Consciousness-only; those people 
who possess these two kinds of Seeds must pass through five 
different levels of practice before they enter into the 
ultimate state of the truth of Consciousness-only. 
"What are these two kinds of Seeds (these two kinds of 
Mahayana-Seeds)? One is the Immanent Seeds which are 
naturally immanently pure seeds and which exist within the 
Storehouse Consciousness. The other is the 'Perfumed 
Seeds' which are 'Perfumed' by the heoring of the Buddha's 
instructions. One must possess these two kinds of Seeds, 
and then one can realise the principle of Consciousness-only: '*30. 
We can see that two things are necessary for one to realise 'Con- 
sciousnesa-only'; one is the 'Immanent Seeds' which are naturally good; 
the other is the 'Perfuming of the Hearing' of the Buddha's instruction. 
If one does not possess these kinds of 'Im®anent Seeds', one can never 
realise the principle of Consciousness-only, and can never become a: 
Buddha; on the other hand, even if one does possess these kinds of 
Seeds, but does not have any opportunity of hearing the instruction of 
the Buddha, one still cannot become an enlightened one. A problem arises: 
who was the first to be able to become. a Buddha and give instruction to 
other people so that they too could become Buddhas? This first one had 
to have a former Buddha to give him instruotion to 'Perfume' his 'Immanent 
Seeds' which are naturally good. There is no explanation for this, 
although everything else is analysed in extreme detail. 
*30 Ibid, II. P. 33347. 
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ý. The Causes of the Decline of the Fa-heiang School; another anpeot 
of the characteristic of preference for Ieimplloityl and leilencel 
in Chinese Buddhism 
The Fa-hsiang School suggests that all things are transformations of 
one's consciousness by analysing the character and the functions of one's 
consciousness from which all things are transformed, and describing the 
character of all things one by one, and pointing out the way in which 
every particular thing came into existence. This School is thus called 
the Fa-hsiang School (The School of the Character of Things). Also 
because this School emphasises Consciousness-only, and makes a detailed 
analysis of Consciousness, this school is called 'Wei-shih-tsung' (the 
School of Consciousness-only. Skr, Vijnaptimdtra. ) 
% Most of the extant editions of the sutras and Buddhist works in 
Chinese including the Chinese manuscripts found at Tun-huang are trans- 
lations of Kumarajlva. 
*31 Whilst Kumarajrva's works were repeatedly 
copied by generations of Chinese, few of the works of KsuaK -tsang were 
given any attention. This shows that although ku'aN; tsang was bilingual 
in Chinese and Sanskrit and his great translation project was supported 
by the State and the Bnperor, and although 1S -tsang had a thousand 
scholars as his assistants, nonetheless his works were not welcomed by 
the Chinese people in the same way 
*2 
p as those of his predecessor, Kumarajiva. 
Moreover, although the Fa-hsiang School was one of the independent schools 
in China and had been supported by the Tang Emperors throughout its 
existence, this School declined as soon asfSa. s'. tsang died; whereas the 
Tien-t'ai, the Pure Land, the Hua-yen, and the Chan Schools were still 
popular. Judging the doctrine of the Fa-heiang School in the light of 
the characteristics of 'simplicity' and 'silence' and the practical thought 
*31 See 'The Catalogue of. Tun-huang's Ma_nunoriý 
printed by Commercial Press in Peking 
*32 Most of the basic texts and treatises of this school were lost and 
forgotten during the Yuan Dynasty, In 1880 A. D. a number of them 
were brought back to China from Japan, by Yang ten-shan 4{z il+, a 
Chinese scholar, to be reprinted. 
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of the Chinese, we can see that the causes of the decline of the Fa-heiang 
School were: 
First of all such favourite Indian subjects as 'the nature of things', 
'the characters of things' and abstractions which have little to do with 
moral practice'etc. are retained in Hsuar}tsang's translations. Also, the 
way in which Hsuan-tsang's translations are expressed is the traditional 
Indian way, which always alanyses external things in complicated, difficult 
and endlessly hair-splitting ways; 
Secondly, Hsiian-tsang translated his Indian texts strictly and forgot 
his own nation's tendency for 'simplicity' and 'practice', avoiding 
abstract theories and complicated analyses of external things. 
Thirdly, Hsüan-tsang's Fa-hsiang School adheres to the point of view 
of Indian Buddhism which asserts that a certain number of people do not 
possess the seed of Buddha (Buddha-seed) and can never become Buddhas. 
This idea of the Buddha-seed is quite contrary to the Chinese tradition 
which advocates cultivating one's own mind and identifying one's own 
conduct with that of the sages. It is very difficult for the Chinese 
mind to accept that some people have no hope of becomming Buddhas since 
the Chinese believe that everyone has the potential to become a sage like 
Yao (# ) and Shun (q1) if they want to. Therefore the Fa-heiang School 
declined rapidly whilst the contemporary schools remained popular, because 
they emphasised that everyone's mind is pure by nature. Everyone can 
0 
become a Buddha if they see through the nature of their own minds, and 
everyone who is accepted to be born in the 'Pure Land' can eventually 
become a Buddha. 
Finally, if we look back to Confucius' sayings, we find another 
basic feature of the Fa-heiang School's doctrines, which brought about 
the decline of this School. As Confucius himself said: 'Is ; JEY=) 
far away? (Is it difficult for one to be a virtuous man? ) Whenever 
I want to be JEN, I am instantly JIIN (Whenever one wants to be a 




manifestations of this idea of Confucius in Chinese Buddhiom ar©s 
the idea of Tao-hseng 'one is able to become a Buddha instantly 
whenever one develop3insight into one's own mind'; the T'ion-t'ai 
School's idea of 'Concentrating and meditating on the mind, so that 
one's Ignorance turns into pure understanding, and one enters into 
the state of enlightenment'; the saying of Hui-peng: 'A previous 
single thought which is deluded makes one an ordinary man, while 
the next single thought gets rid of illusion and makes one become 
a Buddha. '*33 'Is the Pure Land far away from us? ' Hui-neng asked. 
'It is far indeed to the people who do not know that Amitabha Buddha 
and his Pure Land are within our own minds; for people who know 
that the Pure Land and Amitabha are within their own minds, it does 
not matter whether they are born in this world or in the Pure Land. 
They are always free and comfortable. ' 
The manifestation of this idea of Confucius can also be aeon in 
the Pure Land School as follows: 
'If one practises reciting the name of Amitäbha for one day, 
for two days, for three days, for four days, for five days, 
for six days, for seven days continuously without being dia- 
turbed by a single thought, one certainly shall be born into 
the Pure Land. The holy beings of the Pure Land and Amitabha 
himself will certainly meet such a person, welcomb him, and 
help him to be born there when his present lifetime comes to 
its end. All beings, are accepted, except for the moat evil 
ones who have killed their parents or have killed their *34 
emperor, or have killed monks. They are not welcomed. ' 
In contrast to these Schools of Chinese Buddhism quoted above, the 
Fa-hsiang School of Hauan-tsang does not harnoniee with traditional 
native thinking, but-opposes it. This School asserts that not everyone 
can become a Buddha since it is essential to have the inborn capabilities 
which are the 'Immanent Seeds'. This School also suggests that one 
*33 See Chapters IV9 V and VI. 
*34 CHTCC, Part II9 pp. 30071-30075. 
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must wait for one's immanent seeds to ripen and also for the particular 
external circumstances to come about, thus causing the needs to ripen. 
The seeds do not ripen on their own; if the particular external 
condition does not arise by which the seeds are perfumed, there in 
no way by which one can reach Buddhahood. Neither can one help 
oneself to become a Buddha, even supposing he meets the right external 
conditions. In short, in the eyes of the Fa-hoiang School, one's 
enlightenment is conditioned merely by chance and by external circum- 
stances. Even if one disciplines himself perfectly one must still 
wait until the necessary circumstances have arisen. It in impossible 
to become a Buddha instantly; it is logically impossible for one to 
become a sage instantly whenever one wishes to; and no also logically 
impossible for 'everyone to become sages like YAO and SHUN'. 
Because so many ideas which are out of harmony with the Chinese 
traditional mind underlay the doctrines of the School of Fieilan-tsang, 
this School did not become siniciaed like the other nchoole, but was 





THE WORDLESS TEACHING OF THE CHIAN SCHOOL 
A. A Brief History of the School 
The School which came after Tien-t'ai, and developed further theory 
of 'The Pure-nature of The Mind', is Chan Buddhism*' known as 'ZEN' in 
Japan. The doctrine of the Ch'an School is traditionally summarized in 
the following stanza: 
'Without using words, transcending all written texts, point 
directly into one's own mind, and so see into one's own 
nature and become a Buddha. "*2 
The 'Mind' refers to the nature Chan thought, whilst 'Point Directly' 
is the teaching technique which dispenses with words and speech. 
Chan Buddhism is considered by modern scholars in the West, in 
Japan, and even in China itself, to have begun during the Tang Dynasty*3 
under Hui-neng*. But the majority of monks and laymen have wholeheartedly 
4 
and faithfully regarded their School to have originated from the Buddha 
himself, and to have been brought by the monk, Bodhidarma'5 who came to 
China during the Liang Dynasty (502-549 A. D. ). According to numerous 
historical records, this belief has been held by the Buddhist followers 
for more than twelve centuries. 
Ch' an-tsung. F,.. . _Nj 
I 
#2 This is a classical saying of this School, to be found in most of the 
records of the Chan School. cf. Chan's 'A Source Book in Chinese 
Philosophy' p. 428. 
03 These scholars are: Wing-tsit Chan, D. T. Suzuki, et, alia, See 
Chan's Source Book- XXVI, pp. 425-430; Suzuki's Essas on Zen Buddhism. 
First series, p. 191; Fung Yu-land's History IX. pp-771-776; and flau 
Wai-lu, et, alia, 'A General History of Chinese Thought', IV. pp. 151-152. 
*4 Hui-peng. See 'The Platform Sütra of the Sixth Patriarch(, Ch. I, pp. 824- 
828; 849-850. CHTCC. Part. II; SKSC, VIII; Ts. L, pp. 754-755; cf. flau 
Wei-lu, et, alia, 'A General History of Chinese Thought', IV, p. 151; 263. 





There is a story tells us that when the Buddha told his disciples 
that he was leaving this world and going to enter into Nirväna, most or 
the disciples were very sorry to hear such news, and wept. Holding a 
flower, the Buddha said with a smile: 
"My dear disciples, it is time for me to leave you all and 
pass away from this world. Although I have taught nearly 
forty-nine years, really I have not said a single word. " 
Hearing what the Buddha said, all his disciples were confused and 
puzzled. Mahäkääyapa was the only one who turned his tear into a smile. 
Seeing Mahäkäsyapa smiling, the Buddha said: 
"My esoteric teaching of the Essence of the Mind, which is 
the embodiment of all principles and their reality, has been 
transmitted to Mah7akäsyapa. "*6 
On account of this, Mahäkäsyapa is regarded as the first patriarch 
of the School. Since then, the esoteric teaching of 'The Essence of 
The Mind' is believed to have been transmitted by generations of this 
School. The Chan School called this 'The Transmission from mind to mind 
without the use of the written texts'. Finally, it was Transmitted to 
Bodhidarma who was the twenty-eighth patriarch of this School in India, 
and so the first patriarch in China. 
The story of the Transmission of the Chan teaching from Bodhidarma 
to the Chinese monk Hui-kb, the second patriarch, is recorded as follows: 
"Bodhidarma had been sitting with his face to a wall for 
nine years. Hui-leo came to him and asked him the doctrine 
or-the 'Enlightened Mind'. Bodhidarma paid no attention to 
him, until Hui-ke cut off his own arm to prove his sincerity. 
Then Bodhidarma said: "What are you here for? " 
Hui-ke replied: 'I wish you to comfort and settle my mind, Oh 
Venerable One. " 
Bodhidarma said: "Alright, show me your mind, then I shall 
comfort and settle it for you. " 
Hui-Io replied: "I have been looking for my mind everywhere, 
but have not been able to find it, my Venerable Teacher. " 
Bodhidarma said: "I have comforted and settled your mind! " 
Hearing what Bodhidarma said, Hui-ko then instantaneously 
attained Enlightenment, and became the second patriarch. "M7 
6 Tao-yiian, Ching-te Ch'uang-teng Lu (The Transmission of tho Lamp) Ts. L1; 
Fan Wen-lang ChIJng-kuo Tung-shih Chien-p'iene irr i, P, 6-13-r. 
*7 Hui-lea-(487-593 A. D. ). Ibid. 
.. 
Suzuki's Essays in Zen Buddhism, First 
series, pp. 176-177; Second series, pp. 24-25. ( Or: 3; jai -ýº-rN sio F; ouº vs. 4 VSa. 
OF 50v"-f- CLl*4rr0- 'Q "Cl' S ýor d r, 4tý). 
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The third Patriarch was Seng-ts'an; the fourth, Tao-hsin; and the fifth, 
Hung-jen. *8 Under the teaching of Hung-jen, two branches woro developed; 
the Gradual Enlightenment School in Northern China, and the Instantaneous 
Enlightenment School in the South. The former was headed by Shen-hsiu 
(600-706 A. D. )*9 whilst the latter was headed by i{ui-neng (638-713 A. D. ). *10 
Hui-neng was the sixth patriarch as he was the one who had tho enlightened 
mind transmitted from the fifth patriarch. This had not happened to 
Shen-hsiu, for when, at the patriarch's request, he submitted a stanza 
to show whether he had attained enlightenment, the patriarch said: 
"Your stanza shows that, so far, you have only reached the 
door, but you have not yet entered it. You had better 
go and think it over for a couple of days and submit anbthor 
stanza to me. If it shows that you have entered the door, 
you shall be the sixth patriarch. " 
Shen-hsiu did not manage to do so. 
The transmission of the Mind between the fifth and sixth patriarch 
is recorded as follows: - 
"The sixth patriarch said: "... ... My master expounded The 
Diamond Sütra to me, and when he came to the sentence '0ne 
should free one's mind from all attachments whatever the 
occupation of the moment', I at once, became thoroughly 
enlightened, and realised that all things in the universe are 
the essence of the Mind alone. And I was dumb-struck to 
realise that the essence of the mind is intrinsically pure, 
intrinsically free from creation and annihilation, intrinsically 
free from change and intrinsically self-sufficient! " Knowing 
that I had realised the nature of my own mind, my master said 
to me: "For one who does not know his own mind, there is no use 
in learning Buddhism. If someone knows his own mind and sees 
intuitively the nature of his mind, he is a World-Honoured ONe, 
a Teacher of Gods and Mankind; such a man is a Buddha. "011 
After Hui-neng passed away, five branches developed. Those worn 
the Ts'ao-eung, the Lin-chi, the Yun-men, the Kuei-yang, and the Fa-yen 
81t . Seng s'an, Tao-hsin, and Hung-j 
n. 
See 'Fung's History IX, p. 772; 
Hou Wei-lu et, alia, History IV, p. 263. cf. Wing-twit Chants 'Source 
Book XXIV, pp. 425-426. 
*9 Shen-hiu, SKSC, VII; Ts. L. pp. 754-755; cf. Hou Wai-lu, otj alia, 
General History IV. 151; pp. 263-264. 
*10 See '4' and '9'. 
*11 CHTCG. Part II. 'The Platform Sütra of the Sixth Patriarch', Ch. I, 
pp. 824-828. 
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Schools. #12 These Schools developed methods such as using a stick to hit 
the questioner or, shouting at a student who camo up to ask a question, or, 
cutting off the questioner's finger, or, cancelling the words of the 
questioner's question by forgetting the main point of the question itsolf. *13 
The master of these five Schools guided their followers through the door of 
Instantaneous Enlightenment of the Mind. What is now called Chan Duddhitun 
(known as ZEN in Japanese) is mainly Hui-neng's teaching, and the five 
branches of thought that grow out of them. 
The followers of Ch'an seek to understand not the principles or truth 
of external things, but one's own 'Mind'. This is called 'Mind-rcalisation'. 0141 
An enlightened teacher uses the light of his own mind to enlighten the minds 
of his students, and to guide them to the same state of truth. Such a 
teaching is received and transmitted directly from mind to mind, through 
generation after generation. Chian followers themselves called it 'The 
transmission of the Mind' or 'The transmission of the Lamp . *15 
B. The Teaching which reduced All Objects -to 
the Mind 
1. The Concept of the Mind 
Chan Buddhism is very concerned with the Mind; but what is this 'Mind'? 
The meaning of the Mind in Chian Buddhism can be seen mainly in the lectures 
of Hui-neng. The record of his lectures is generally called 'The Platform 
Sutra of the Sixth Patriarch'. 
The first chapter of the Platform Sutra of the Sixth Patriarch mentions 
that one day the Fifth Patriarch assembled all the disciples and told them 
to go and seek for pure understanding in their own minds, and then to write 
a stanza about it. If there was anyone who understood what the Essence of 
the Mind was, then the Patriarch would transmit both his esoteric teaching 
12 . ;c TO. ao-t'ung (known as %ý7 ) Lin-chi (Linzaa) ßöaý`ý) 
Yün-men Kuei-yang and Fa-yen <W1? 
*13 These techniques are known as 'Kung-an' ('Köan' in Japaneso), found 
throughout 'The Records of the Transmission of the Lamp' et, alia. 
Ts. LI. cf. Suzuki's Essays, Second ser es , pp. - 
14 VA L; 0 
n}h sin (Achievement of Awareness of the Mind), or Chieng-hsing1 t .. (Ac'hievement of understanding of the Nature of the Mind). 
* 15 In Chinese ' Ch' uan-hsin' or ' Ch' uan-teng! . 'ýýIt 
-" 4 jl R T. 
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and his position to that person; who would thus be the Sixth patriarch or 
the School. Two disciples handed in stanzas; the first boing the monk 
Shen-hsiu: 
"Our body is the tree of Bodhi, 
And our minds are like a bright mirror. 
Carefully, we wipe them from time to time 
Lest dust should fall upon them. 11*16 
Reading Shen-hsiu's stanza, the Fifth Patriarch know hin disciplo had 
not realised the nature of his own mind, so he sent for Shen-hsiu and told 
thin that, so far, he had reached the door of enlightenment but had not 
yet opened it and entered in. 
The second stanza handed in was Hui-neng's: 
"Bodhi has never had any tree, 
nor is there any bright mirror. 
Since from the very beginning there has-been oºiý non-being, 
Whereon then, can any dust fall? "*17 
As soon as the Fifth Patriarch read Hui-neng's stanza, he knew that 
Hui-neng's mind had touched the enlightened mind of Buddhas and all Patriarchal 
and that he had become enlightened. Hui-neng thus became the Sixth Patriarch 
of the School. 
From the above we can see that there are two points of view about the 
Mind. Firstly, Shen-hsiu considered that this Mind can be both PURE and 
IMPURE; one should diligently discard all the impurities in order to purify it. 
This is what Shen-hsiu aims at. The other point of view is that the Mind 
can neither be made impure by (Spiritual) dust, nor be as pure as the bright 
mirror. This is the MIND of Hui-peng which transcends both purity and 
impurity, and which was transmitted to him from his master. 
That the Sixth Patriarch's MIND is neither pure nor impure can be seen 
in the same sutra as follows: 
(1) "The Sixth Patriarch said to his first disciple who came 
up to him to ask a question, 'Sir, refrain from thinking 
and keep your mind free from any attachments. Then answer 
me, when you are thinking neither of good nor evil, what is 
the state of your mind at this particular moment? ' Doing 
what he was told, that disciple looked into his own mind, 
gained insight, and became enlightened instantaneously. "118 
*16 sThe Platform Sutra of the Sixth Patriarch'Ch. I, CHTCC, Part II, p. 825 
Ibid. p. 826 
*18 Ibid. p. 827 
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(2) "Hui-neng said: 'The ideal one neither practices good 
nor commits evil. Calm and silent, he transcends all 
sensations such as seeing and hearing. Ilia mind 
abides nowhere. 11*19 
(3) Hui-neng explained the meaning of 'GREAT': 
"My disciples, what does 'GREAT' mean? It means 
that the capacity of the Mind is as great as space 
itself; it is infinite, neither round nor square, 
neither green nor yellow, neither red nor white, 
neither long nor short, neither angry nor happy, 
neither right nor wrong, neither good nor evil, 
neither first nor last. It is as empty as space 
itself. "*20 
To sum up all the above sayings, the meaning of the HIND in the 
Ch'an School is that the Mind transcends both purity and impurity, 
good and evil, and all extremes. Ch'an Buddhism is thus partly 
grounded on the 'Gainlessness' of PrajAi thought and its Double 
Truth which discards and transcends extremes of all kinds; Prajf; i 
doctrine suggests that whenever one has purified oneself of sin and 
discarded evil, in order to be a pure and virtuous person, one should 
not become attached to remaining in this state, but make a further 
step to transcend all the ideas of purification one has gained. 
Such a person is then able to attain the ultimate state of Emptiness. 
Taking over the idea of GAINLESSNESS in PraJ! ä thinking, which has 
no extremes, Hui-neng did not follow its way of 'External-conditioned 
Emptiness', but returned to the theories of the Mind and Humanism 
of the Tien-t'ai School and Confucianism. *21 
By taking over the ideas of Gainlessness from Indian Prajnä 
thought and going back to Chinese traditional ideas of 'The Pure 
nature of the Mind' and 'Human nature is originally good' the Chan 
masters' idea of the Mind was founded neither on Purity nor Impurity. 
Many well-known Chan Buddhist scholars in the modern world 
have asserted that Chan Buddhism is incomplete opposition to Indian 
*19 Ibid. Ch. X, p. 850 
*20 Ibid. Ch. II, p. 828 
*21 See Chapters It II, and IV, of this thesis. 
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r. cvoluL. 1oil. * From what has been seid above , sind from the ti a hint of 
the T'Scn-L'ai School as : stated in the previous chapter, ono can nee that 
the basic teaching of the Ch'an School is actually derived from the rrajna 
sutras, and is also in complete harmony with the native mind of China. 
2. The Teaching 
Hui-ncng's rn" ster told him that for ono who does not realise his own 
mind, there is no use in learning Buddhism; if one knows his own 'und and 
sees through his nature intuitively, then he is a World-Honoured one, a 
Teacher of Gods and mankind, and this one is a Buddha. *23 Etui-neng himself 
also said: 
"'Great's means that the Mind's capacity is as great as 
that of the void. "*24 
These statements show that if one can only understand one's ownn mind 
then one can properly understand everything else. To understand the Mind 
is the most important thing for a follower of Ch'an buddhism to do; other 
things are secondary. Therefore, Chan masters have said: 
"Without using words, transcending all written texts, point 
directly into one's own mind, and so see into one's own 
nature and become a Buddha. 11*2 S 
This is what they called 'Direct Pointing'. Direct Pointing is also 
their teaching technique for guiding their students to enlightenment directly, 
without use of words or speech. Hui-neng used words to draw all external things 
into the one concept of 'Mind' first, as a preparation for the wordless 
technique of 'Direct Pointing'. When all things (which exist as concepts) 
are drawn into the one concept of one's own mind, one's thinking is made to 
concentrate on only one point which is the mind itself. Thus the master has 
no need to bother about giving his disciples instruction at the 
j122 See '3' and Chan's 'Source Book' Ch. 26, p. 425. IN Shih, Chan Buddhism 
in China, 'Philosophy East and West', 3, (1953), p. 12. Suzuki, 'Zen: A 




*25 See '2' 
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I particular moment at which the 'Pointing' is in operation. This 
enables the master directly and efficiently to push the student 
through the door of enlightenment and to realise his own mind 
instantaneously at the same moment the 'Pointing' is taking place. 
Before considering 'Pointing', we should just discuss th© 
teaching which reduces all things into the one concept which is the 
mind. In order to understand the idea of 'Reducing things into 
the one mind' more clearly, it is necessary to look back at tho 
meaning of External-conditioned Emptiness of Prajnä Sutras. 
This 'Emptiness' has numerous classifications according to 
different things (objects), and so there are numerous categories or 
EMPTINESS in'Indian Buddhism. Things were considered to be Empty 
by nature since they were externally conditioned without nature 
of their own. This is known as 'Conditioned Emptiness'. In order 
to expel prejudices from 'This' and 'That', PrajU doctrine used 
to say that both were EM. TY (by nature). Should one be held in 
thrall by one's own desires, craving, greed or pride, the Praj% 
sutras repeat that nothing can be gained, they are but phenomena. 
Guiding one to such a concept of 'EMPTINESS' Prajri doctrine makos 
one abandon the things one has held and been tied to, and so 
become free from attachments. 
Since people are numberless, desires, pride, and feelings are 
numberless, and accordingly, the 'Emptinesd of different kinds of 
things are as incalculable as the grains of sand. For instance, 
in the Diamond Sutra which is one of the most concise of the wholo 
body of the Prajnä Sutras, there is a passage which goes as follows: 
"The Buddha said to one of his disciples, Subhati: 
'0h my disciple, SubhQti, all bodhisattvas and Naha- 




all beings of whatever class, born from cggs from 
wombs, from moisture, or by transformation, with or 
without form, whether in a stato of aithor 'Thought' 
or 'Thoughtlessness' or in a statu of 'Neither 
Thoughtfulness/nor Thoughtlessness' (if all those 
were led) by me to enter into Nirvana, when those 
vast uncountable, immeasurable numberless beings are 
thus led to Nirvana, it is true that there is no- 
one who has been led there. Why (is this so? ) 
Subhuti? It is because if a bodhisattva has the 
idea of there being such a thing as 'Myself' or 
'Himself' or 'Themselves', and such a thing as a 
'Lifespan' of something or someone, this Bodhisattva 
is not really a bodhisattva. "*26 
The Sutra first classifies 'Being' into twelve kinds: 
born from eggs, wombs, etc., every being is considered to be ably 
to include the concepts of 'Myself', 'Himself', 'Themselves' and 
'Lifespan'. As these twelve kinds of Being and EMPTY by nature, 
then concepts of 'Myself', 'Himself' 'Themselves' and 'Lifespan' 
are EMPTY too. 
The Heart Sutra, a popular sutra in China, is the most briof 
and concise account of the Prajnä Sutras and can be considered as a 
summary. This sutra is not more than three hundred words in length, 
but still has the characteristics of Indian speech. It classifies 
things into various kinds and from various angles to explain the 
same point of view (of Emptiness). This can be seen as follows: - 
a) The Five kinds of SKANDHA, (Aggregation) and its 
corresponding Emptiness:. 
The Sütra says: 
"The Bodhisattva of Compassion, when he meditated 
deeply, saw the Emptiness of all the five Skandhas 
and sundered the bonds that caused him his suffering. 
Oh, my disciple, Säriputrä! FORM is no other than 
EMPTINESS, EMPTINESS is no other than FORM. There- 
fore, FORM is EMPTINESS, EMPTINESS is FORM. ""27 
Therefore, Form is Emptiness, Emptiness is Form. Fooling, 
thinking, choosing and abandoning, and Consciousness itself, all 
are the same as this! *28 
X26 Ching-kang Pan-jo Po-lo-mi Chin. (The Diamond Sütra). Ta. VIII, p. 748 
*27 Ran-jo Po-lo-mi hsin Ching. (The Heart Sütra). Ta. XVI. p. 552 
*28 Ibid. pp. 552-553 
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b) 'The Emptiness of the Characters or external things' 
'Decrease and Increase' and 'Impurity and purity' 
In the Heart Sutra, the Buddha has said: 
"Sariputra, all things are primarily empty. '(nea a) 
They are neither impure nor pure; and they are neither 
increase nor decrease. "*29 
c) 'The six sensations and the objects they sense are Empty' 
The Buddha said: 
"Sariputra, therefore with the EMPTINESS, there are no 
eyes, ears, nose, tongue, body, and mind; nor is there 
colour, sound, smell, taste, touch, nor what the mind 
takes hold of ... ... "030 
d) 'The Emptiness of the Extent of perception of the senses' 
The Buddha said: 
"Neither are there realms of eyes, ears, noso, "tonguo, 
body, and mind! " 31 
e) 'The Emptiness of the Twelve Causation-conditioned Things' 
The Buddha said: 
I 
"Säriputrä, there are no such things as the twelve links 
" in the chain of things in existcnco. "'32 "There is no 
Ignorance nor end of it, no withering, no death, nor end 
of them! "#33 
f) 'The Four Truths : Wisdom and their Attainment' 
In the Heart Sutra, the Buddha said: 
"Neither is there suffering nor cause of suffering, 
nor noble path to lead from suffering, nor Nirvana, 
nor wisdom and its attainment! ""34 0 
The ways in which PrajI1 Buddhism expressos the principle or 
'Emptiness' or 'Gainlessness' of things is according to the divisions 
of different things which men possess; accordingly, men have different 
illusions, and desires, and so, The Prajnä sdtras repeat the words 
Gainlessness and Emptiness over and over again. Whenever aomoono 
sees through the fact that things are empty in themselves, he will not 










This is Prajna's ideal state, this is 'tlirvana'. As t h2 loart 
Sutra says: 
"Bodhisattvas holding on to nothing whatovor, 
but dwelling in Prajnä (Pure Understanding) 
are free from delusive hindrances and roach 
Nirvana. " 
This means that whenever a Prajtiä Master points out that one thing 
is empty in itself, he has to point out that there are many angles 
to that thing he has mentioned, and then to show that the same number 
of angles are themselves empty as well. Therefore, each time he 
explains the same point of view of Emptiness, he has to nay twice 
or thrice as much again about these angles before the point of 
Emptiness can be brought out. Because of this method, the body 
of Prajnä Sutras developed. intio stx Lvde*d lo jd. VoIure, c, 
It is said that the whole period of the Buddha's teaching 
lasted for forty-nine years; and for' nearly twenty-two of there he 
preached the Prajnä sutras. The Buddha himself also said that 
the meaning of EMPTINESS was infinite. '35 The Buddha and tho 
Prajna masters preached the theory that 'EMPTINESS' could never be 
explained entirely,. even after many thousands of years. This 
illustrates the Indian way of speech and thought, as has been shown 
in the first chapter. 
Having studied and absorbed Indian Buddhism for several hundred 
years*36 the Chinese adapted Indian Buddhist ideas to their own 
native way of thinking. During the Sui and Tang Dyna3tiU3, 
Chinese scholars expressed the Prajna theory that numerous objects 
are reduced to one point, which is the concept or mind (itaolt), by 
means of using opposing sentences to nogato students' questions. 
This removed their delusions and gave them insight into their own 
minds, and into the principle or EMPTINESS. They avoided the 
*35 Tang Chun-i, 0Chunp-kuo Cho"-hsueh Yuan-lun (Tho Dovolopcaant of 
Chinese Philosophy) III. 
*36 Buddhism came to China in 58 A. D., Hui-neng died in 713 A. D. 
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complex words of the Indian masters in their explanations. This 
transformational process is best reflected in Hui-neng's Ch'an 
Buddhism. 
Having heard the sentence in the sutra: 
"One should use one's own mind in such a way that it 
abides in nothing and is free from any attachment" 
Hui-neng himself instantaneously became enlightened, and he said 
that he was 'dumb-struck' to realise that all things in the universe 
were creations or the mind itself . *37 As all things are considered 
to exist only as concepts in the mind, they can be reduced by the 
same mind, to one concept, the mind itself. Whenever this single 
concept is discarded, the mind is free from all attachments, and the 
state of enlightenment has been reached. Such is Hui-neng's teaching 
and technique. 
In Hui-neng's view, the key to enlightenment is the Mind. 
Hui-neng's teaching, which brought all concepts into the one concept 
of 'Mind' itself, has been illustrated as follows: - 
a) 'The Pure Land of Buddha is in one's own mind' 
Prefect Wei asked: *38' 
"I notice that it is a common practice for monks 
and laymen to recite the name of AmitAbha with the 
hope of being born to Amitäbha's Pure Land which 
is in the West. To clear up my doubts, will you 
please tell me whether it is possible far them to 
be reborn there or not? " 
Hui-neng replied: 
'lListen to me carefully, sir. Accords g to the 
sutra spoken by the Buddha himself in 
Srävastl 
city, it is clear that the pure land of the West 
is not far from here, for the distance is 108,000 
miles, which really represents (Symbos) the 'Ten 
evils' and 'Eight errors' within us. To those 
dull people of inferior mentality it certainly is 
far away; but to those wise ones, it may be said that 
it is quite near. Although the principle is the, 
same, men vary in their mentality, because people 
See 1 111 
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C) Sila (Precepts), Sama-dhi (Meditation), and Prajnä (Windom), 
are all in one's Mind. 
Sila, Samädhi, and Prajna are considered to be the basic disciplines 
for every Buddhist disciple-to practise in his daily lifo. Hui-peng 
brought all of them back into the Mind as follows: - 
"For a fair mind, observation of SIla (Precepts), is unnecessary. 
For straightforward behaviour, practise in Samädhi, may be dis- 
pensed with. 1t*42 "... The mind that has always been free from 
all impurities is Sila by nature. The mind that has always 
been free from all disturbance is Samädhi by nature. The mind 
that has always been free from illusions is Prajiiä by nature. 11*43 
d) The Four Great Vows are brought into One's Mind 
The four Great Vows of Mahäyäna Buddhism are as follows: - 
"However innumerable beings there are, 
I vow to save them all. 
However inexhaustible the passions are, 
I vow to extinguish them all. 
However immeasurable the teachings of Buddha are, 
I vow to master them all. N 
However incomparably high the Buddhahood is, 
I vow to attain it. 11*44 
The objects of MahäyAna thought are: 'Innumerable', 'Inexhaustible 
passions(, (Immeasurable teachings , and the (Incomparably high Buddhahood(, 
which all are thus brought into the one concept of the Mind itself, as 
follows: - 
"However immeasurable beings are, they are all manifestations 
of the nature of my mind, I vow to save them all. However 
inexhaustible passions are, they all derive from the nature of 
my mind, I vow to extinguish them all. However incomparably 
high the Buddhahood is, it is derived from my mind, I vow to 
attain it. ""45 
e) The Three-fold Refuges within the Mind 
The Three-fold Refuges of Mahäyäna Buddhism are as follows: - 
"I run to the Buddha as my refuge. 
I run to the teaching of the Buddha as my refuge. 
I run to the monastic community as my refuge. "*46 
These Three Refuges can be seen to be objective, rather than subjective. 
But Hui-neng developed this idea in a Chinese way: - 
#42 Ibid. Ch. III, p. 832 
*43 Ibid. Ch. VIII, p. 844 
*44 Ibid. p. 
*45 Ibid. Ch. VI, p. 835 
*46 See '43' 
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"My dear Learned and Good friends, each of you should consider 
and examine this point for yourself ... lest your energy be 
misapplied. The Sutra distinctly says that we should take 
refuge in the Buddha, it does not suggest that we should take 
refuge in external Buddhas. Moreover, if we do not take 
refuge in the Buddha who is within us, there is no other place 
for us to go. Having cleared this up, let each of us take 
refuge in the Three-fold Refuges within our own minds. "*47 
Hui-neng's teaching stresses two points: - 
(i) Based on the 'Gainlessness' (Idea) of the Prajiä, and 
its Double Truth, and resolution of extremes, he establishes 
his doctrine of the Mind which recalls the theory of the 
Mind of the T'ien-t'ai School, and Confucianism. *48 
(ii) He instructed his followers in this way: 
"Buddha is within us, if we do not take refuge in the Buddha 
within, there is no other place for us to go. " He also said: 
"The mind is neither pure nor impure, neither good nor evil, 
neither THIS nor THAT, neither HERE nor THERE, it is as empty 
as space itself. "*49 
This is like telling someone who is'walking to the West, to go back to 
the East, and then telling him that there is no way back to the East, 
just as he turns back. This seems quite contradictory, but in it lies 
the key to the 'Discipline of the Mind'. The person giving the advice 
does not want the follower who-is going to the West, to be attached to 
the West-ward-way, and so he tells him to go back to the East. Nor does 
the adviser want the follower to be attached to the East-ward-way, so he tells 
him that there is no way back to the East. Likewise, Hui-neng reduced 
all concepts to the single concept of the Mind as he wanted his followers' 
minds not to be attached to external objects (concepts). At the same 
time, he told his followers that the Mind is neither THIS nor THAT, and 
that it is as empty as space itself. This is because he did not want 
his followers to become attached to the internal object of the Mind 
either. Therefore, Hui-neng himself regarded 'Non-attachment' 
X47 CHTCC. Part II, 'The Platform Sütra of the Sixth Patriarch' Ch. VI, p. 836 
*48 See '21' 
*49 See '17' and '20' 
" 
as the basis of his teaching: - 
"My Good and Learned friends, it has been the 
tradition of our School to take 'FORMLESSNESS' 
as the essence of our teaching, 'NON-ATTACHMENT' 
as the basis,, and 'DETACHMENT of THOUGHT' as the 
function. "* 5o 
FORMLESSNESS means detachment from external objects, DETACHMENT 
from THOUGHT means detachment from The Single Internal Object, the 
r 
concept of the Mind itself. NON-ATTACHMENT means detachment from 
both. At all times, in the past, present, or future, one's thinking 
0 
must be kept free from all objects. As Hui-neng himself said: 
"Non-attachment is the basis of our teaching. " 
When one's mind is attached neither to the external nor to the internal, 
one is enlightened and becomes a Buddha. 
C. The Thirty-six Pairs of Opposites: A Teaching Technicus 
N 
In 'The Final Lecture' Hui-neng says: - 
"My Good and Learned friends, I am now leaving this 
world and going into Nirvana in August. Therefore, 
I am giving you some guidance on preaching, so that 
you can keep up the tradition of our School. There 
are thirty-six pairs of opposites which divide into 
three categories; 
Firstly: - 1. " Heaven and earth 
2. Sun and moon 
3. Light and dark 
4. Yin and Yang (Positive and Negative) 
5. Fire and water 
Secondly: - Twelve pairs with teh appearance of things in 
language 
1. Speech and Objects 
2. Affirmation and Negation 
3. Being and Non-being 
4. Form and Formlessness 
5. Stained and Unstained 
6. Existence and Non-existence 
7. Stillness and Motion 
8. Purity and Impurity 
9. Ordinary and Sages 
10. The Clergy and the Laity 
11. The Aged and the Young 
12. The Big and Small 
-211- 
*1 *50 CHTCC. Part II. 'The Platform Sütra of the Sixth Patriarch' Ch. IV, p. 833. - 
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Finally: Eighteen pairs to do with the function of the 
nature of the mind 
1. Long and Short 
2. Good and Evil 
3. Deluded and Enlightened 
4. Ignorant and Wise 
5. Perturbed and Calm 
6. Merciful and Cruel (Wicked) 
7. Abstinent and Indulgent 
8. Straightforward and Devious 
9. Real and Apparent 
10. Safe and Dangerous 
11. K. Iesa and Bodhi (Afflication and Enlightenment) 
12. Compassionate and Cruel 
13. Permanent and Transient 
14. Pleased and Angry 
15. Generous and Mean 
16. Birth and Death. 
! 7. ForWards a"1 6a. J r4 
Sambhogakaya and Nirmanakäya (Spiritual-body 
and Physical-body) 
19. Manifestation-body and Incarnation-body (of 
the Buddha) 
He who knows how to use these Thirty-six pairs of opposites, realises 
the principles in all sutras. Whenever the questioner takes THIS side, 
you should stand on THAT side and cancel his attachment on THIS side 
by leading him over to you on THAT side. * Likewise, if the questioner's 
delusive idea comes from THAT side, you guide him to transfer (transcend) 
his attachment to THIS side (you should transcend his attachment by 
guiding him over to THIS side). For instance, whenever a question 
is put to you, answer it in the negative. If you are asked about 
an ordinary man, tell the questioner something about a sage, and 
vice-versa. From the interdependence of the two opposites, the 
doctrine of the MEAN may be grasped and the way to Enlightenment may 
be reached. In this way you free the questioners from any attachment 
to any extreme. 
*You should keep up the tradition of our 
School by using these Thirty-six pairs of Opposites. "'51 




According to Hui-neng's fundamental point of 'Non-attachment' 
one can see that the one who best preaches the theory of Prajna 
sutras, never needs to persuade people to read the numerous sutras, 
neither is it necessary for him to lead followers step-by-step to 
the understanding of Prajna, by means of classification of external 
objects . 
j52 
Hui-neng held fast to this principle, and applied it effectively 
to his teaching. It does not matter how many things or objects 
the follower was attached to in the past, or will be attached to in 
the future; all of these possible 'Attachments' are not important, 
and can be considered 'EMPTY' at the particular moment of questioning. 
The most important thing for the Chan master is to make sure of 
what is the follower's attachment, and to remove it, while the 
questioning is taking place. This. is the key-point of Hui-neng's 
teaching technique. 
This 'ATTACHING', 'DETACHING', and 'ENTERING' (into the state 
of Enlightenment) occur almost simultaneously in-the minds of the 
student and the master. This is described as 'POINTING DIRECTLY' 
and 'INSTANT ENLIGHTENMENT'. The former indicates the teaching 
technique whilst the latter refers to the effect on the student. 
In this teaching, words are used only for cancelling attachments 
or dispelling delusions, and when these have been detached or 
dispelled, the questioning and answering ceases automatically; 
words are no longer necessary. It does not matter if hundreds.. 
and thousands of words are used, or even only one word, as long as 
the questioner is guided into enlightenment. All words end in 
silence and the state of EMPTINESS is attained. If the master 
fails to detach the student's 'delusions' or the student fails to 
respond to instruction, he is not free from attachment, even a 
I 
*52 See Chapter I, Section B, of this thesis. 
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single word would be too much, and it would be simply a gamo of 
words. This is the basis of "Wordlessness' of Chan (ZEN) 
teaching. This also reflects the influence of the 'Simplicity' 
and 'Silence' of Chinese thinking. 
Hui-neng's 'Thirty-six pairs of opposites' are used only for 
breaking the attachment of those questioned. It is a technique 
of using words to cancel (discard) words (themselves), and is 
known as 'The Wordless Teaching' and can be seen throughout Hui- 
neng's lectures. Hui-neng said: - 
"The nature of Bodhi (Enlightenment), is always 
within our minds; only if our minds are enlightened, 
do we reach the Buddhahood. 11*53 
Thus, no outside help or words are really needed, and the 
record of his lecture says: - 
"In the lecture hall of the Fa-hsing Monastery, there was 
a pennant blowing in the wind. Some of the audience 
claimed that the wind was causing the movement and others 
claimed that the pennant was moving of its own accord, an 
argument ensued. As the dispute could not be settled, 
Hui-neng interjected: 
"It is neither the wind nor the pennant that is in motion, 
but our minds. " 
At once, the whole assembly was struck dumb, and there was 
no further argument. "*54, 
By negating both sides of the argument, Hui-peng settled the 
dispute. A further example of this is illustrated: - 
'The nun, Wu-chin-tsang, used to read The Mahnt-parnirvgna 
Sutra. One day she picked up this sutra and asked Hui- 
neng the pronunciation of certain words. Hui-neng 
replied: 
"I do not know words. I am illiterate. But if you 
wish to know the profoundness of this sutra, please ask. " 
The nun, surprised, said: 
"How can you know and explain its profound meaning if 
you do not know the words? " Hui-neng answered calmly: 
"The profundity of the Buddha's teachiig has nothing 
to do with written words! " *55 
By negating the question as an answer, Hui-neng twice 
attempted to remove the attachments from the nun's mind. He 
considered that the principle itself is beyond words. Words are 
.. 
only used to indicate the principle. 
*53 CHTCC. Part II, 'The Platform Sütra of the Sixth Patriarch' Ch. I, p. 824 
*54 Ibid. p. 827 *55 Ibid. Ch. VII, p. 837. 
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As has been mentioned before, there are two stanzas in tho Sutra: - 
1. Shen-hsiu: "Our body is the tree of Bodhi, 
And our minds are like a bright mirror. 
Carefully, we wipe them from time to time, 
Lest dust should fall upon them. 11*56 
2. Hui-neng: "Bodhi has never had any tree, 
Nor is there any bright mirror. 
Since from the very beginning, 
there has been only non-being, 
Whereon then, can any dust fall? "*57 
Using the same words as Shen-hsiu, but taking an opposite line, ilui. 
neng discarded Shen-hsiu's words, and as a result, his own words at tho 
same time. As Hui-neng considered that principle is beyond words, his 
technique (without using words) is partly based on this. 
D. The Dnphasis On Practice In Dai1v Life 
Hui-neng's teaching so based on the native idea of 
'The Mind'. Chinese traditional 'Practical Thought' usually puts ethical 
principles into practice in daily life. This can be seen in the same 
sutra as follows: - 
'Hui-neng said: "When Mahäyänists heard about the Diamond Sütra, 
they instantaneously became enlightened. They know that the 
principles of st'Itras and pure understanding are imminent in the 
nature of their own minds, and they need not rely on any written 
words or sculptural authorities as a means to enlightenment. 
They can make use of their own wisdom to see things as they are. 111+'58 
'Hui-neng said: "All sutras, both Mahäyäna and Hrnayäna, and the 
twelve sections of the Tripitaka (Sutras) are provided to serve the 
different needs and the temperaments of various people. It is 
because Praj? ä (Pure Understanding) is imminent in everyone that 
these books were written. If there were no human beings (to be 
served) there would be no sutras (to be needed). We thus know 
that all sutras and canonical writings were written for people. 
As some are wise, they are called 'Superior' and some are ignorant, they 
are called 'Inferior'. The ignorant asks questions and seek the 
answers from the wise. The wise instruct the ignorant who become 
enlightened and their minds are opened. Consequently, the ignorant 
and wise come together. Oh! my Good and Learned friends, delusions 
prevent an ordinary man from becoming a Buddha. A Buddha is an 
ordinary man who has got rid of his delusions. Therefore, our 
mind is the essence of all things natural. 
X56 See '16' and '17' 
*57 See '16' and '17' 
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Therefore it is seen that all things are imminent in one's 
own mind. So why do we not seek in our mind to understand 
its nature, and so become a Buddha? " 
The P'u-sa Chich-chin says: "The nature of our minds is 
naturally pure. If we become aware of this, we fully 
achieve Buddhahood. " 
The Wei-mo Chieh-chins says: "In an instant we become 
completely enlightened and discover our true origin of 
the Mind. 11*59 
The 'Mind' (or the nature of the Mind) and its realisation 
(Enlightenment) are the only. subject with which Hui-neng and his 
School were concerned. All words were. merely secondary and 
indirect means to enlightenment. 
In contrast to 'discarding words', the practice of 'Mind' 
in daily life is also emphasised in the Ch'an School. In the 
Sutra, Hui-neng"says: - 
"Those who merely repeat the word 'Praj? g' the whole day 
long, do not know that 'Prajna' is inherent in the nature 
of their minds. They are exactly like one who merely 
talks all day of eating food but never actually eats any, 
and stays hungry. ... ... My dear Good and Learned 
friends, we might talk on 'Prajna' for hundreds and 
thousands of years, but doing so, would never enable 
our minds to become enlightened. My dear Good and 
Learned friends, 'Mahä-Prajiäpramitä' is Sanskrit and 
means 'Great Wisdom' (or Pure-Understanding). The. moat 
important'thing to do is to put it into practice within 
our minds. It does not matter whether we talk about it 
or not. Merely to talk about it repeatedly without 
actually practising it, is a phantasy, a delusion, a flash 
of lightning, or a dewdrop. It has nothing to do with 
Enlightenment. If we not only talk about it but put 
it into practice, then our minds will be in accordance 
with our speech. The true nature of our minds is Buddha, 
and only there can Buddha be found. 11*60 
We can see that what is emphasised is 'Practice' and that 
'Words' are to be ignored. 
In the same sutra, Hui-neng says: - 
"My Good and Learned friends, what the ignorant merely 
talk about, wise men put into practice with their minds. 
My Learned and Good friends, 'Prajna' comes from our minds 
and not from an external source. If we knoW our minds, 
we will be free from delusion forever. ... ... Do not talk about the 'Emptiness' of Prajnä without practising it 
within the Mind. ... ... "#61 
X59 Ibid. Ch. II, p. 830 
X60 Ibid. p. 828 
X61 Ibid. p. 828 
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"Learned and Good friends, people under illusion recite 
the word 'Mahä-prajnäparamitä' with their tongues. While 
they are reciting it, erroneous and evil thoughts can arise; 
but if they put it into practice, they would find the true 
nature of their minds. One who knows this principle, 
knows the principle of Praj1 . One who practices this, is 
practising Prajnä (theory). One who directs his mind to 
practise it even for one instant, is no different from the 
Buddha. "*62 
"The Three Bodhis (Three kinds of Enlightenment), are 
inherent in the nature of our minds, and by their development, 
the four kinds of wisdom are manifest. Thus, without 
shutting your eyes and ears to keep out the external world, 
you can go straight to Buddhahood. Now that I have made 
this plain, believe in it firmly, if you want to be free 
from delusion. Follow not those who seek enlightenment 
from without, the ones' who talk about 'Bodhi' all the 
time. "*63 
In the foregoing, 'Words' and 'Practice' are brought together 
to be dealt with within the Mind. Again 'Words' tend to be discarded 
whilst 'Practice' is emphasised and respected. The Chief point of 
all sayings is that 'The Enlightenment of the Mind' depends on 
'Practice' within the Mind; no talk or words are necessary. 
Hui-neng's whole doctrine of the Mind discipline is developed 
from the thinking of the Prajnä. He aimed at discarding 'Words' 
by using 'Opposite Words' as an answer to free the questioner from 
his attachment' of the moment. He also strongly emphasised 
'Practice' in the Mind in daily life. These are the two key-points 
constituting Hui-neng's teaching of the Mind. 
As Hui-neng's teaching concentrated on 'The nature of the 
Mind' instead of 'The nature of Things' as in Indian Buddhism, it 
not only went back to the Confucianist way of thinking on 'The 
nature of the Mind', but also avoided all the complex and interminable 
analyses of the 'Emptiness' of the myriad of things in nature. 
In this doctrine, only one's own 'Mind' is important, very little 
attention is paid to 'Words': Here, lies the characteristic of 
'Wordless Teaching'. 
*62 Ibid. p. 829 
X63 Ibid. Ch. III, p. 839 
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Again, as Hui-neng's doctrine of the Mind started from Prajna 
thought, and then came back to the way of Chinese thinking, producing 
the idea of 'Emptiness of the nature of the Mind', this teaching of 
'The nature of the Mind' is different from the Confucianist idea 
that 'The Nature of men is basically good: '*64 and the doctrine of 
'The true nature of the Mind' of the Tien-t'ai School. *65 Ilui- 
neng's 'MIND' is neither good nor evil, and neither pure nor impure. 
This originated from the doctrine of 'Gainlessness' (or the idea of 
unattainable nature)of Prajna, which discards extremes. *66 The 
'Mind' of the Confucianists is one which practises Confucianist 
ethic and tries to identify with that of the sages; whereas, Hui-seng's 
w. 'MIND' aims at 'Non-attachment' which means being free from all 
obstacles to the state of Buddhahood. 
. Moreover, in the teaching of 'The Mind Discipline' in the 
T'ien-t'ai School, individual 'Concentration and Insight' is aimed 
at; *67 but Hui-neng's technique of 'Thirty-six Pairs of Opposites!. 
aims at freeing the questioner from attachments at the particular 
moment he faces the master in a duel of words. Prajnä's features 
of 'Gainlessness' (or the unattainable nature) and the 'Double 
Truth' *fi8 are thus shown to be another basic teaching of Hui-neng's 
doctrine. 
The technical method of 'Question and Answer' in Hui-neng's 
discipline is taken directly from the teaching of Confucius, and is 
rarely found in Indian Buddhism. Hui-neng also discarded words 
by using opposite'Words' thus cancelling the questioner's attachments 
of the moment. This method reflects the Tien-t'ai School's ideas 
about 'Wordlessness of Words' and 'Words of Wordlessness'. *69 
Furthermore, 'The Thirty-six Pairs of Opposites' are a means of 
cancelling a question by giving an opposite answer. The words of the 
*64 See Chapter II, Section A, of this thesis 
*65 Ibid. Ch. V, Section 'C' 
*66 Ibid. Ch. I, Section 'B' 
*67 See '65' 
*68 See '661 and Ch. IV, Section 'E' of this thesis. 




opposite statement automatically discard themselves and the words 
of the question simultaneously. This 'discarding words' reflects 
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the idea of the Tien-t'ai School about the 'Wordlessness of Words'. 070 
As 'Mind-discipline', 'Instantaneousness' and 'Directness' are 
stressed by Hui-neng, words are considered as of secondary 
importance. Direct and indirect means are themselves cancelled 
when the goal of Enlightenment is reached. According to this 
theory of 'Non-attachment', 'Words' are one of the attachments which 
have to be abandoned when the ideal state of Buddhahood is arrived 
at. Ultimately, the doctrine of the Ch'an School is transmitted 
by the master and received by the student 'Without the use of 
Words'. 
As a result of this method, the later masters of this School 
during the Sung Dynasty were inspired to become enlightened, even 
by the light of a lamp, by the song of a bird, or by the sound of 
the wind; ... such are the voice and words of the Buddha. In this 
way, they received the 'Words' without' words, and the sounds of 
nature were as words to them, no other form of communication 
was necessary. The later techniques used by the Five Branches*71 
- such as shouting and hitting with a stick, can also be considered 
as forms of 'Wdrds' (or as Wordlessness of Words), reflecting the 
idea of the 'Wordlessness of Words' of the T'ien-t'ai School. *72 
This teaching of Hui-neng became deeply inground into the 
minds of his followers, so much so, that they applied them to 
everything inrtheir daily lives. 
Hui-neng adopted the use of words, but at the same time, he 
considered that things are words in themselves. This attitude 
towards both words and wordlessness was also frequently taken by 
Confucius in his teaching. *73 
X70 See '65' 
*71 See '. ý 1121 
*72 See '65' 
*73 See '64' 
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To conclude, by synthesizing the doctrine of Praj? 'Na with 
Confucianism, and the ideas of the Tien-t'ai School, Hui-peng 
drew together various strains of thought, thus establishing an 
approach to the achievement of Buddhahood, which best suited 
the Chinese mind. This also brought Chinese native thinking 
on 'The nature of the Mind' to a further development; Hui-neng's 
'Thirty-six Pairs of Opposites' for 'Mind-discipline' reduced 
all the complex, endless, analytical treatises and explanations 
of Indian Buddhism into the simple and wordless expression of 
Chinese thinking. As a result, because of Hui-peng, 'Simplicity' 
and 'Silence' in Chinese Buddhism reached its highest peak. 
Nearly seven hundred years had elapsed between the first 
introduction of Buddhism into China and the time of Hui-neng. 
Buddhism eventually 
'flowed into the currentýof'native thinking, 
and became part of Chinese culture. Hui-neng's approach also 
formed the basis of Neo-Confucianism, which appeared in the 
Sung Dynasty. *74 
At the height of popularity of the Chan School, Confucianists 
began to realise that their own culture seemed to have been 
conquered by Indian Buddhism, and had, apparently, been losing 
ground for nearly seven hundred years. A clamour arose: 
"We must resuscitate the ruined doctrine of the 
sages, so that for countless generations the Empire 
will be at peace. 11*75 
These words of Chu-hsi, showed their point of view. In the 
Tang Dynasty, Han-yü said: 
"The Tao (doctrine) of our former kings was transmitted 
to Shun by-Yao, to YU-by-Shun, to T'ang by Yü, to Chou- 
Wen-Wang by Tang, to Chou Wu-wang by Chou-Wen-wange to 
Chou-kung by Chou Wu-wang, to Confucius by Chou-kung, 
and to Mencius from Confucius. After the death of 
Mencius it was not passed on to anyone else. 11*76 
*74 See 177' :a "t 
*75 KSCPTSSPC. 046. Chu-tzu Yü-lei (The Sayings of Chu-hsi), Part Us p. 281 
*76 KSCPTSSPC. 269. Han Yä(768-824 A. D. ), Han Ch'ang-1i Ch'dan-chi, Yuan-tao 
P'ien . 




From this sentence we can see that, Han ýü considered it bis 
duty to carry on the teaching of Mencius and that of Confucius. 
It is also clear that he considered that Indian Buddhism had 
conquered China. 
If the final stage of the Sinicization of Buddhism had not 
been completed by Hui-neng and his School, would these scholars 
have made such a cry from their hearts; and would Neo-Confuciasm 
have been born? * 77 
Could it be the case that after such a long time, a foreign 
culture had been completely Sinicized, or had Chinese culture 
been conquered by Indian Buddhism? Who was the conqueror and 
who were the conquered? Is 'conquest' to be the only thane to be 
considered in the history of a culture? If this ic the cane, the 
argumentV of the thesis proves that Buddhism had become completely 
Sinicized.. The true victory was therefore the" modifi; rirg. influ- 
ence of Chinese native thöught re. ulting in the devlopment of 
Ch' as 3uddhism and so giving birth to ileo-confucianicm. 
, *77 Some modern scholars of Chinese philosophy, Fung Yu-lan", Hou Wai-lu, 
at, alia, have also taken the view-point that Neo-Confucianism was 
inspired, and given birth to, b the teachings of Hui-neng and his 
School; other scholars, Hsiung 
9hih-li, 
T'ang Chün-i, and Mou Tsung- 
. san, assert that Neo-Confucianism in the Sung Dynasty was straight from Pre-ch'in Confucianism, and had little to do with Buddhism. 
cf. Tang Chun-i, The Development of Chinese Philosophy', III, 
pp. 1390-1408 and IV; Fung Yu-lan. 's 'A History of Chinese Philosophy' 
Ch. X, pp. 800-809, Ch. XIII, pp. 895-924; Hou Wai-lu, at, alia, '. & 
General History of Chinese Thought' IV, pp. 344-346,571,574,579, 




A SUMHARY IN TABLOID FORM 
THE BACKGROUND 
The Teaching of the Buddha. Confucianism and Taoism. 
The Hinayana School. The Burning of the Classics. 
The Mahayana School. The Teaching of Huang-lao. 
INTRODUCTION 
The Emperor Ming's dream. 
The mixture of Buddhism and Yin Yang Confucianism. 
INGESTION 
The early Six Schools of Buddhism, the Buddhist-Taoist mixture. 
DOMESTICATION 
Kumärajikls successful translations. 
The Book of Chao, the dawn of Chinese Buddhist thought: 
1. A concise. explanation of the principles of the sutras. 
2. The first clarification and simplification of Buddhist 
thought in China. 
MATURATION 
The Tien-t'ai School 
1. A change of direction of thought from the Extroversion 
of Indian Buddhism to the Introversion of Chinese 
thought. 
2. The establishment of the theory of Chinese Mind-discipline. 
3. The emphasis on the practice of Concentration and Insight. 
The Rua-yen School 
1. The emphasis on the practice of 'Totality of Buddhahood'. 
The Pure Land School 
1. The reduction of written and spoken principles into ono 
phrase. 




The Fa-hsiang School (The School of Consciousness-only) 
1. The Preservation of the Indian complexity of speech 
and abstract analyses. 
2. The rejection by Chinese culture as a whole and by 
sinicized Buddhism in particular. 
The Ch'an School 
1. The abandonment of verbal and written preaching. 





A. IDITIONS OF THE TRIPITAU. 
B. DICTIONARIES. 
0. WORKS IN THE TRIPITAKA: (i) Sutras and Säatraa 
(ii) Treatises, commentaries and other references. 
D. CHINESE CLASSICS 
E. MODERN WORKS: (i) In Chinese 
(ii) In other languages 
A. EDITIONS OP THE TRIPITAKA 
CETCC Chung hua-to-tsang ching. e f (The Chinese Buddhist Cannon). 
Tai peicJL 1968. 
Taisho Taish3 shinsrm daizöy& (The Taisho Tripitaka 
,p 
in Chinese, revised, collected and added rearranged and newly edited 
by J. Ta%akusu, k. watanabn, 0. Ono et alb. Tökyö Issaikyö kankokai 
vols. 1922-33. 
ffiII Esii Tsang-ching 
Ik 
. 
(Tripitaka Supplement). Ky-oto, Nihon Zokuzöyo, 
1905-1912. Shanghai, Han-fen-loud 1 
Z44 Lithographin edition, 720 vols. 
1923-25. 
B. DICTIONARIES 
Akanuma Chizen. } '- ; (Compiled by) Indo-bukkyö koyümeshi jitenfi 1 j( p 
Tökyö, 1931. (A Dictionary of Traditional Terms of Indian Buddhism. ) 
Mochozuki Shinko 1 Bukkyö dai1fiten IML-A 
y 
(Diotionary of Buddhism) 
Tökyö, Sekai Seiten kankokai, 1931-32" 
Ting Pu-pao Po-hauah ta-tz'u-tien{ (Diotionary of 
Buddhism) Shanghai 1919. (translatiion of Bukkyö Daijiten -by Oda Toeunö) 
WE Soothill, ADictionary of Chinese Buddhist Terms (with Sanskrit and English 
equivalents and a Sanskrit-Pali Index) London. 1934. 
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C. WORKS IN THE TRIPITAKA. 
i 
(i) Sutras and Sästras 
by An-ahih-ka a' An-pan shou-i Ching {ý}A j- Tzýi o-*-e T3 602. 
(Sukhavtivy a. 5ütra). Tr. by k vjtva I ý- 
ä. A-mi-t' o Ching To ?; ý; u 
TS336 xii, 
Ch'eng-wei-shin lun . 
(. Vi)n. ct tmätratäeidhi Si atrai Treatise on the 
Establishment of the Doctrine of Consciousness-only). by Dha. rmapäla, 
TS 7000I tr. by Heüan-tsangP Y Y0 
Chin-karg pan-jo po-lo-mi ching^(ll'j ,i 
X¬ i 
ix (Vi j'nacchedikä; Diamond Sütra) 
tr. by jrvaic_k, b TS 235 VIII 
Ch' ao jihming can-mei chin d Sý 8, . jj Tr. by Dharmakaait; 
NsT. T3 638. 
Chung-kuan lun! ) (Madhyamika Sästra) Tr. byký-ärt3Zva ( iýj4-TS 1564 X700 
Ch' enge-chu kuang-mang t' ing-i chi 
A 
0ý '"'' (Sutra of Complete Illumination) 
Tr. by Kumärajiva* 4 TS 1730 XV. 
Pa-chü ching't o ti`T Dharma ada Sütra 
Tr. by Chih-eh 'ien TS 210. 
Pang-kuang pan-jo-po-lo-mi chingjk-t- -b; 1%47- (Pancavth'ati prajnäpäramiti 
Sutra) Tr. by"Moksala TS 221 VIII. 
Kuan wu-liang--shou ching'M)ILA wl 
Ts 365 XII. 
(Amitayur-dhyäna sutra) Tr. by 
Kuang-t'sang pan-jo-po-lo-mi ching-j$ (Pan oavimeati-sehe erikä 
prajnäpiramitä eütra) Tr. by Kumirajlvai T3 222 VIII 
Leng-chia chingý fjtoj, = (Lankivara Sütra) Tr. by Sikchänanda 
jX *jý, TS 670 XVI. 
Lao-tzu Hua-hu-ching TS 2139 LIV. 
Miao-fä lien-hue Ching *"; (Saddharmapundarika ' St tra) Tr. ätmnära j iva 
TS 262 IX. 
Pl. u-ea Ying-lo chingl 
A& 
F3 (Bodhisattva-keyura Sütra) Tr. äumärajive 
TS 656 XVI. 
Pan- jo-po-lo-mi-hain ching 
tt k', '4 (Pra jnapäramitä Hirdaya Sutras Hart 
Sutra) Tr. Haüan-toangp. TS 712 XVI. 
Ta-chih-tu lunj fk Ms, (Mahäprainapäramitä-upadeea Säatra) Tr. Kumirajiva 
ý! 
TS 1509 xxv. 
.. 2 26- 
Tao-being pan-jo-po-lo-mi ching prajnäpöramitn Sütra). 
Tic. Lokra1cba TS VIII. 0 
Ta-pan nieh-plan ching A ýT 
PA 
". (Mahäparinirväna Sütra) Tr. DharDnakaema 
TS 374 XII. 
Ssu-shih-erh chang chingtot The forty-two chapters, or the Sutra in 




TS 784 XVII. 
Szu-i fang t' ien co-wen ching "ri 
$LA ýh I o] t, s' (Vigesacinta-brahmapariprcchä sutra). 
Ts 586 RV. '- 
Ta-fang kuan-fo hua-yen ching )1)* (Avatamsaka Sutra) Tr. Sikahnnanda 
k 3týz YZ, TS 278 IX. 
Wei-mo-chieh so-shuo cling tW ýf( tuk; R. (Vimalaklrti-nirdesa Sütra) Tr. 
Kumära j Iva At, 4t TS 747 XIV. 
Ta-chýeng ch' i-hsin lun * itF4 (Mahayäna-sraddhotpädä-lästre; The Awakening 
of Faith) by Ma-wing (A(vaghosha) _S 
4, TS 1666 X70CII, pp. 575-83. 
Ta-ming-tu ching CA Jk , 
f, tj tr. An-shih-keo 2-rj it- TS 607. 
Tao-ti ching f ý,, ýr= tr. Chih-eh' ien 4. K1 . TS 559o 
Wei-shih san-shih luna'j' ý-º+i- (Virnatimätratotth'«As Treatise in Thirty 
J Tr. by Verses on Consciousness-only) by Vasubandhu- - 7J it 
Hsüan-t s ang, t io% 1% t. TS JOOCI . 
(2) TREATISES. COMMENTARIES AND OTC REFERENCES 
Anchö .^ Chüron sho-kid (sub-commentary to the chung kuan lun eu# v. 
Chi-tsang). TS222. 
Chi-tsang ö ALI (538-623) Chung-kuan lun sui ie-by , 
(Commentary on Midhyamlka 
I 
Säetra). TS 1824 XLII. 
Erh-ti chang= 7 
t' (On 'The Double Truth') TS 1854 XLV. 
Fa-hua heüan lunj#t% (On the profound Meaning of The Saddharnapundarika 
Sutra). TS 1720 XXXIV. 
Ta-ch' eng hetian-lun *yj (On the Profound Meaning of Mahäyäna Buddhism) 
Ts 1853 XLV. 
R 
-227- 
Chih-i Q° (538-597) Miao-fa lien-hua ching haüan-i'' 
Y. *Ir 
(The Profound Meaning of the Säddharnapundarika Sütra). TS 1716 XXXIII. 
Miao-fa lien hua-chins wen-chu ;A#, f, (Commentary on the Saddhazma- 
pw4arika Sütra). Ibid. 
Mo-ho chih-! 24;. L L(Great Concentration and Incight). TS 1911 XLVI. 
Ta-Ch' eng chih-kuan fa-men cJ tte, (The Method of Mahayana 
Concentration and Insight; or the Method of Concentration and Insight 
of Mahayana). IBID. XLVI. 
Wei-mo hsiian-i` CHTCC. "' ` 
Fa-tsang (613-712) Chin-ehih-tzu chang 010SIO], The Golden Lion), TS 1880 XLV. 
Fei-Ch' ang-fang c 





(497-554) KSC - Kao-aeng chuan j4. 
t4 
, 
Compiled before 526 A. D. 
TS 2059" 
. 
ým Hui-neng 638-705) Liu-tau to-shah fa-pao t'an-ching ! LEI 
TS 208 XLVII. 
Manuscripia of Tun-huang in Stein's collection: Nan-ts. ng tun-chiao 
tsui-ehang ta-ch'eng Mo-ho-pan-jo po-lo-mi ching: Liu-tsu Hui-neng ta- 
ahih u Shao-chou Ta-fan aau ahih-fa t'an chin . -yu 
'" ýIý 7º 
ý. ý' 
.. ý1 ýt7c' - 
`ý' ' 
ý' rC 54.7 s). 
Hui-Yuan (334-417) Tpk-ch'eng ta-i Chang TS 1856 XLV. 
Pao-ch' ang P;, : MSCHI - Ming-seng chuanA 4' '4. Compiled in 510-19) 
HSSU 2 B. 7/1. 
Seng-chao4 rV1' 
, 
(334-416)ß Wei-mo ching Chu j, f, TS 1775 Lo 
Introduction to the Dirghäma Sütrae raj f, TS I. 
Po-lun kSü ý= j (Introduction to the Sata Säatra. 1 T 1569. 
Tsang-pen-i T, ( Introductory Chapter of Chao-lun. ) 
Wu-pu-chien lun Jb 7r" ty> T3 1858 XIV. 
Pu-chen-kung lunX,,,. ` Ibid. 
Pan-jo Mi-chin lun 1 Ibid. 
Nieh% wu-ming 1un7, ý 'g$ 
j Ibid. 
TS 1858 XLY. 
a 
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Send- jui 41W9, fei-mo-lo-chieh-ching i-au het. 
Yu-lu 8.149 CSTCC, TS 2145. 
Seng-yu (435-518) HMCHI - Hung Ming-chi 'ApA' . 
TS 2102 LII. 
CSTCC - Chlu can-twang-chi chi 
ýAi x, 512-1 A. D. TS 2154" 
T an-chi " `ý Liu-chia chi-tsung lun ''ý' 's'} ffiII 2.1/1: 300- lop 
Tao-sheng " j'l Miao-fa lien-hua Ching 4HSU 1.2/23,4" 
Nieh-pan-Ching chi-chieh Yfl ý TS 1763 XXXVIl. 
Wei-mo chieh Ching chü ýf :"3 TS 1853 XLV. 
Tao-hsüan J, (596-667 A. D. ) KHNCHI - guang Hun -ming chi *? AEl4- 
Compiled in 664 A. D. TS 2103 LII. 
Yuan-wu k' e-ch' in Pi-yen lug TS 2015- XLYIII. 
KSCH - Hsu Kao-seng chuan, 
t I1 Compiled in the Tang period TS 2060 L. 
Tao-yiian Ching-te ch'uan-teng lu--1 P1ýJ' Ts 2076 LI 196-467" 
Tsan-ning Tq7i SKSC - Sung Kao-seng chuan, 7 
(Biogra 
a 
phies of Eminent 
Buddhist Monks in the Sung period, compiled in 988. ) TS 2061 L. 
Tsunami T; Ch'an-yuan chu-ch'uan-chi tu-hau". 
' 
f4. TS. XLVIII 
........ ýd ýr" 
Tu-shun . t0') Hua-yen fa-chieh-kuan 
0ý Ts 1883. 
Yuan k' ang Tu % Chao lun su ,ý. 
TTS 1.859 XLV. 
D. CHINESE CLASSICS 
Chuang--tzu - Nan-hua chen-ching 
rj Ax 
. with commentary of 
Kuo-Hsiang 4pk 
Chuang-tzu chu. Shanghai, Chin-pu shu-chu 
'p Z Lithographin edition 
of the Shih-to-yang penjý- - ,º English translation by Fung Yu-lan, 
Chuýtzu (of the seven first chapters only), Shanghai, Commerical P eee 
1933; James Legge, The Way of Kwang-ze, Sacred Books of the East, vol. 
39-40, Oxford, Clarendon Press, 1891; Herbert A. Giles, Chuang-tzu, 
Mystic, Moralist and Social Reformer, Shanghai, Kelly and Walsh, 2nd Ed. 
1926, reprinted 1961 by Allen and Unwin Ltd. London: KIICP: SSPC (q. v. ) 
Chin-shu , -t. ed, Sau-pu pei-yao W pý. 
(Later as referred to SPPY) Chung-hua 
" shu-chu, Shanghai. 
Chun-chi iu fan-l ký, X by Tung Chung-ahu (179-104 B. Q. ) Ed. SPT'K. 
I-cchin 
_n - 
The Book of Chan ee with Wang Pi's *'a3. (226-249 A. D. ) Commentary on 
I-ching ku-chu ;. A, ett; 
'x'ed. SPPY. 
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Han-shu; x by Pan-ku 3VI-I] 8 Vols. TI ung-wen chu J ed. 1903. 
Hou-han ahu , by Pang Yehý B (d. 1445 A. D. ) ed. SPPY. 
Hou-han chit, 6. Yuan Hung? 411 . 
(328-379) Ed- SPTK" 
Lao-tzu Tao-te ching, Qq with commentary of Wang Pig Peking. Wu-ying tion 
A-Awoodblock edition of 1775. References also to Arthur Waley's 
translation in The Way and its Power, London, George Allen and Unwin, 19341 
Gra-fu Peng and James English's translation. Lao-tau Tao-te ching. 
Wildwood House, London, 1972. j KHCPTSSPC (q. v. ) 
Lun-yu - 
(Analects)'`! ed. Shih-san -ching-chu-shu 
(q. v. ) English translation by 
James Legge, Chinese Classics, Vol. I (2nd edition, oxford 1893) 
Reprinted by the Hong Kong University Press, 1960; KHCPTCCP (q. v. ) 
, Chung-yung tp ed. Shih-san ching chu-shu 
(q. v. ); KICPTSSPC (q. v. ) 
Mencius 
,. ed. 
': hih-san Ching chu-shu.. (q. In j; c KHCPTSSPC (q. v. ) 
San-kuo chili = . 
]f, tt by Ch' en-shoup ., ed. SSPY; 
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edition of 1815,8 vols., Taipei, 1955" 
p? by Sau-ma chian 6ý ' ed. SPTK. 
Ship-ahuo hsin-yü Pujk öä. by Liu I-ch' ing(403-444 A. D. )- 
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Wei-shu. . by Wei-shoo lye (506-572 A. D. ) ed. SPPY. . uu 
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7ýýýý 
2nd edition, Shanghai, 1947. 
(ý 1 Hou Wai-1uý 4I. 
ß 
and others, Chung-kuo esu-hsisng-t' ung-shihtp 
3 vols. Peking, 1957" 
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40 lq 
2 vols., shanghai, 1938. 
-231- 
ý2) In Other Languages 
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Itano Chohachi pf., \ Döshö no busshörbn, JI G)f4 tdL*Shina Bukkyö shigaku, 
2p 2 (1938), 1-26. 
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-232- 
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